Me Se WG, f Yes 
Sa Tr 


CECOMING ONE 
THE PSYCHOLOGY OF INTEGRAL YOGA 


BECOMING ONE 


THE PSYCHOLOGY OF INTEGRAL YOGA 


- The Mother: Integral Psychology and Individualisation. 


- Epilogue: Sri Aurobindo on the H ostile Forces and the D ouble Being. 


- Appendix: articles on Freud, Jung, the shadow and theevil persona 


by Aurobindonians and others. 
- Additions to the Fourth Edition 2019. 


Compiled by Paulette Hadnagy 


With thanks to the Sri Aurobindo Ashram Trust, Pondicherry, 
for permission to use extracts from the Collected Work of the Mother, 
texts by Sri Aurobindo (CWSA vol. 35) and by Aurobindonians. 


Originally funded by a grant from Stichting De Zaaier, Holland. 


Front cover by Gino Baldo reproduced with permission of the owner. 


Drawings by Renaissance Masters: 
Jan Vredeman de Vries, p. I 
Raffaello Sanzio, p. II 
Leonardo da Vinci, pp. VIII, XI, XVIII 
Michelangelo, p. XXVII 
Leonardo da Vinci, p. XXX 
Pisanello, p. 312 
Italian engraver, Humani Victus Instrumenta, p.306 
Leonardo da Vinci, Rendition of the brain and cranial nerves, p. 314 


Engraving by Lucas Jennis, in De Lapide Philosophico, p. 416 


Photographs by Paulette Hadnagy. 


First edition 2008 
Second Edition 2010 
Third Edition 2017 


Fourth Edition, 2019 


CONTENTS 


FOREWORD 05.355 boeiers oh hin ag Five's Goede Sagoo’ sis Wale aS. Seat iee x 
INTRODUCTION 
The Psychological System of Integral Yoga .................. XII 
A Brief Explanation of Some Essential Terms of Integral 

Psychology #404 (is ci shiv sin be dous ties eee hike whdes XIX 
Aurobindonian personalities quoted in this book........... XXVIII 


A MISSIONTO FULFILL, A ROLE TO PLAY: 
A FUNCTION THAT I ALONE CAN EXECUTE 


Physical mind: the pulp-like mind ofinertia ..................... 1 
The illusion of separate personalities.............. 000.000 e eee 6 
Individuality is a conquest... .. 0.00... eee eee eee 11 
The ever-varying ‘I’: the constant thing .....................-. 18 
The individual’s many personalities: many destinies............. 26 
Whaat? csc ate gales oueted ay, odes ey Seek dona Agee teas 2t 34 


THE INCONSCIENT, THE SUBCONSCIENT 
AND THE SUBLIMINAL: THE NECESSITY OF THE EGO 


The inconscient: starting point of evolution ................... 40 
Drawing the sap-like subconscient to consciousness............ 45 
What was conscious and slides into the subconscient acts 

HOMINETE...20.04 4 odes ee iad Pee soe ede she hewer eds 50 
Parental influences, atavism: most difficulties are in the 

SUDCONSCIENE 26 cio Looe eae debe eM da eae nda 52 

The subliminal: driven by impulses from the subconscient 

and the superconscient .... 0.0... .. cece eee eens 60 
The ego: instrument of individualisation...................0-. 62 


EGO, DESIRE, AND OPENING TO ADVERSE FORCES: 
REASON MUST BE THE MASTER 


Basic wisdom of life... 0.0... . 0c eee eens 67 
Teaching reason to the young: starting the great adventure....... 70 
Conscience: the ethical voice that keeps people on the straight path 75 
Violence of convictions: intolerance of sectarianism ............. 81 

Disagreement? Widen thyself and reconcile both positions ...... 86 


THOUGHTS ARE FORMS 
CREATED BY THE UNIVERSAL MIND 


The mind: market place — or controlling power and instrument 


OF ACHON? sn -ceinied See ea Oh oe wR dae Sheek eae es 91 
Thoughts: entities lasting until they are realised................ 95 
Mental fortress: the impression of being an individual .......... 101 
Active control of thoughts and the imagination ............... 106 
Words: vehicle for something beyond words ................. 112 

INDIVIDUALISATION: 


MASTER OF ONESELF AND ONE’S DESTINY 


A plaything of forces: a cork tossed about on the river of life..... 119 
Unified around the divine centre: the mind, the physical mind, 

the vital, the physical... 1.0... eee eee 124 
Converting the vital... 2... tees 133 
Psychic influence: an organized multiplicity .................. 136 
The truth of one’s being... 2... 6... eee eee eee 141 


A HUGE BLACK SHADOW 
AND THE CORRESPONDING LIGHT 


Our being contains both the aim of one’s life and its opposite .... 145 
Deceiving oneself: playing the ostrich and sugar-coating the pill.. 150 
Projecting one’s shadow on others ........... 200.00 ee eee eee 156 
The need to hunt in our little dirty corners ................40. 161 


Repeated mistakes: insincerity governed by subconscious instincts . . 166 


VI 


The psychic torchlight in action: double movement of 


aspiration and rejection... 1.0... eee ee eee 171 
Fully acknowledging and offering one’s shadow ............... 178 
AT THE LEAST OPENING 
HOSTILE FORCES RUSH IN 

The inconscient, the subconscient and the half-conscient: 

playfield of the hostile forces... 0.2... eee eee eee 181 
Adverse forces attack correspondence in one’s nature........... 189 
Dealing with anger requires sustained vigilance............... 193 
Infinite compassion found in the heart of suffering............. 198 
Depression, despair, suicide: intense call and the response 

OF GTACE Lvs chant soe wih diaaie at enue Cee owes 203 


BECOME AS CONSCIOUS OF NIGHTS AND SLEEP 
AS ONE IS CONSCIOUS OF DAYS 


Sleep: school of self-knowledge .............0 00000 c eee eee 209 
Out of body: taking a stroll... 2.2.2... oe eee eee 218 
The transformation of sleep: yogic repose ..............0 eee ee 223 


DREAMS AS PATH OF SELF-REVELATION 


In dreams one’s true nature is revealed.............-.00 000 eee 227 
A continuously conscious state: the goal.................0004- 234 
One’s unique world of dream imagery ...............00-00 00 242 
Affinities, meeting on inner planes: meeting in life ............ 248 
Nightmares: need for quietude, peace and an absolute faith...... 252 
Changing the course of the dreams: exercising one’s will........ 255 
Fashioning one’s destiny when a child..................00.. 259 


MEDITATION AS SUBJECTIVE ILLUSION 
VERSUS DYNAMIC MEDITATIONAND CONCENTRATION 


Meditation with no transformative power in life ............... 264 


Meditation, only a mental activity: concentration involves all levels 
Of DEI Seite silt od axed ees ia ew ne Cee een LIF 


Leaving one ‘experience’: preparing foranother ............... 284 


LOVE: SUPREME POWER OF ATTRACTION 
AND IRRESISTIBLE NEED FOR SELF-GIVING 


Those near to us are put on ourpath................... 290 

Quality of love: proportional to the level of consciousness....... 297 

The true love one gives fulfils and illumines............. 301 
EPILOGUE 


EXCERPTS FROM SRI AUROBINDO 


Hostile forces, double being — versus transformation and the evolutionary 


ChaNSE: . occwewcbe deeb belnew goad ca dhasaguseeearenans JOT 
APPENDIX 

ASSESSMENTS BY AUROBINDONIAN SCHOLARS 
AND OTHERS 


The Mother on Freud’s Superego, Psychoanalysis, and Western 
Psychology: a ee Clarification — Paulette each and 


David Johnston. . es « 315 
Freud versus Freud: Eide, ‘tiie Tansee Nustana Piven 

and the Oceanic Feeling — Paulette Hadnagy. . side S27 
The Analytic Psychology of C. G. Jung from the Perspective 

of Yoga and the Integral Yoga — Paulette Hadnagy........... 337 


Reflections on the Nature of the Jungian Self — Paulette Hadnagy ..378 
Jung: the Principle of cua and Contemporary Science 


— David Johnston . ine igivenn, 386 
The Problem of the Evil Paroun in ‘Sri ‘Aieobiids ines in 

Western Psychology — Raymond De Becker............ 391 
‘The Dark Half of Truth’— Satprem ..... pai OT 
Evil, the Shadow, the ‘Other’ in Us — Noth ‘Keita Gita... . 407 


New Dimensions in Psychological Research — Kishor Gandhi .. 413 


ADDITIONS TO THE FOURTH EDITION 2019 


2007 Turning Point. Two SABDAVII Reviews. The Yoga of Flowers. 
The Inner Child. ....5:..c....ssesesesesossresseeconesescsteseeseosssesssosnssverceseens 417 


® 
na moe 
ay ey 


FOREWORD 


At the origin of Becoming One — The Psychology of Integral Yoga is the 
widening of two chapters (one on the shadow, the other on atavism) in 
Being of Gold— Our Goal of Self-Perfection, a book I published gathering 
Mother’s writings on diverse issues. Keeping as a reference those two 
chapters, the deeper I delved into the Mother’s texts, the more I found 
analogies with general themes of the personal unconscious as expounded 
by Sigmund Freud, and of the collective unconscious as expounded by Carl 
Gustav Jung. This, along with the necessity for unending introspection 
that is the foundation of Integral Psychology — hence Mother’s hammering 
on the shadow in all its nuances, and Sri Aurobindo highlighting the evil 
persona and the double in us — seems to call for attention on parallel 
themes investigated by the two forefathers of Western psychology. 

The question arose: if at the basis of the quest for self-knowledge 
there is a minimum common denominator, at least at the beginning, then 
to what extent can Western psychology — and even more poignantly, 
Jung — help on one’s spiritual pursuit? The path of Sri Aurobindo and 
the Mother rests on experience, the common ground of Yoga. The 
same is true regarding Freud and Jung in their respective domains — 
the elder being a neuro-psychiatrist, the younger a psychiatrist; both 
looked upon themselves as scientists. It is this, relying on experience 
versus abstract speculations and theorizing, that makes the difference, 
while at the same time it delimits the fields of the various disciplines. 
Nor is my questioning new. Other Aurobindonians have preceded 
me, two illustrious professors in particular: the late Indra Sen, and 
his former pupil Satya Prakash Singh; their vision has sustained 
me throughout my comparative study of the Integral Psychology 
of Sri Aurobindo and the Mother and Jung’s analytic psychology. 

The original inspiration, though, came from the late Kishor Gandhi 
(the compiler and sole editor, appointed by the Mother, of Sri Aurobindo’s 
volumes Letters on Yoga), who in the eighties gave me to read The Problem 
of the Evil Persona in Sri Aurobindo and in Western Psychology (here 
published in the Appendix), at a time when my fascination for Jung was 
focused on different themes. He was also very kind in photocopying for 
me quotes from the Mother on the shadow. I am forever indebted to this 
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scholar for having pointed out the real path, demanding nothing less than 
a true rebirth — in Jung, as much as in Integral Yoga — which cannot 
happen as long as we don’t descend into our nether parts, bringing the 
light into the darkest abyss (or, as Jung and Satprem point out, evoking 
the light out of it). This is the key to self-healing, and the starting point of 
the spiritual journey too, which cannot even commence if we don’t take 
into account, first, the Upanishadic ‘feet of clay’: ‘the guardians of the 
threshold’ that all of us harbour within the psyche’s innermost recesses. 
The quest for wholeness is the substratum unifying the East and the 
West; whatever path we choose, great care is to be taken not to split the 
spiritual from the secular. Perfection is to be sought in life itself, while 
serving society: a major tenet in Freud and Jung, as much as it is in 
Integral Yoga and other contemporary spiritual disciplines. And here I 
am, back to a subject that, in my youth, had fascinated me to the point that 
I was about to drop everything to pursue that quest alone. After reading 
Freud I shifted to the anti-psychiatry of Laing and Cooper, and finally to 
Jung himself; caught in the meantime by others too, particularly Janov 
and Grof. Yet my main concer being yoga I never thoroughly bridged 
the gulf, in spite of acknowledging certain general traits that in depth 
psychology and that special branch of psychiatry may share with yoga. 
Although most of my readings on Freud, Jung and others go back to 
those early years only now, in the light of forty-six years of practicing 
Integral Yoga, I feel mature enough to distil the essence of my early 
readings and try to build a bridge between the outstanding personalities 
who have largely influenced me in my younger years, versus yoga 
intended in a broader context. 
When I commenced this work, much of the material on Jung 
I present here was submitted to David Johnston (a registered 
psychologist practicing Jungian therapy in Canada) for comments, 
or was an elaboration of themes that he suggested, which I adapted to 
my own perspective. I have drawn from many other sources too; from 
Aurobindonian scholars (particularly Prof. I. Sen and Prof. S.P. Singh), 
as well as from the vivid debate on Freud and Jung on the Internet. 
My path being Integral Yoga through Advaita Vedanta, this reflects in 
my approach to Jung as well, in whom there are hints when configuring 
what he calls self. However, as the Mother stressed, no two paths are 
alike: each of us is alone with the Divine as the sole Master. Jung too 
encouraged people to live by their own myth and pursue their own path; 
and if the path he has indicated be their choice, to interpret his words in 
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their own way. 

This account would not be complete without highlighting the quality 
of being of early Indian sadhaks that was my experience during my 
apprenticeship years at the Sri Aurobindo Ashram, in the seventies and 
the early eighties. Those with whom I was acquainted were much aware 
of the necessity to work out the ‘other’ in us (which Sri Aurobindo called 
“the evil persona’, “the double”), as an essential tenet of Integral Yoga. 
The texts by Nolini Kanta Gupta (whom Sri Aurobindo considered 
his most advanced disciple) reproduced in the Appendix speak by 
themselves — and so do the excerpts from Satprem’s first book, Sri 
Aurobindo or the Adventure of Consciousness, which the Mother praised. 
In an early book, which the Mother asked him to write to introduce to 
the American public the Integral Yoga of Sri Aurobindo, another great 
scholar and ashramite, Rishabhchand, stressed the specificity of Integral 
Yoga demanding the transformation of our lowest ranks of nature; 
a momentous task, the author commented, that so far only Tantra had 
attempted. The awareness of this indispensible work was embedded 
in the very consciousness of those early sadhaks; understanding, 
integrality and wholeness were traits uniting all of them, the 
great and the smaller ones — along with humility and simplicity, 
a tremendous capacity of self-offering and surrender, and a most 
touching devotion to the Mother: the hallmarks of the psychic being. 

This book is dedicated to all of them, of whom often I did 
not even know the name — the psychic being needs no name or 
fame — with the prayer that we too may grow into their likeness. 


Paulette Hadnagy, compiler. 

Text revised in February 2019, Auroville. 

paulette@auroville.org.in 

NOTE. Mother ’ texts are taken from the Collected Works, Edition 2003. 
Unless otherwise specified, C. G. Jung’s Collected Works refer to the 
Bollingen Series XX, Princeton University Press, New York, N.Y. The 


texts and notes where no specific author is indicated have been written 
by the compiler. 
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INTRODUCTION 


THE PSYCHOLOGICAL SYSTEM OF INTEGRAL YOGA 


Since ancient times India has developed various branches of its own 
psychological system, where Atmajnana or self-knowledge is both the 
pursuit and the goal. Whether it takes the form of philosophical, 
psychological or yogic enquiry, research in this field, carried over from 
the earliest times, has resulted in an immense body of verified knowledge. 
The central concern of all Indian systems is the quest for truth of one’s 
personality, along with empirical self-mastery. The common method is 
introspection — the only way to gain direct knowledge of the facts of 
consciousness — dispassionately observing one’s various states of being 
over years of rigorous self-discipline. Over the centuries certain trends of 
Indian spirituality overstressed the pursuit of the Transcendent only, while 
dismissing the external reality as of no importance. In contemporary India, 
however, the great contemporary gurus emphasize the need for a self- 
perfection that also implies carrying on family life and serving society. 
This evokes the four ashramas or stages of life of ancient India’s model 
society, with no distinction between secular and spiritual 
activities; from the moment of the soul taking birth, to its departing, the 
goal of individuals and societies was one: moksha, liberation from the 
illusory ego, merged forever into the One Reality. 

In sharp contrast to Indian approaches, Western psychology is too often 
understood to be an ‘objective’ science of mental life, with intellectual 
explanations, hypotheses and postulates, rather than directly apprehending 
the facts of consciousness. One outcome has been Behaviourism or 
Cognitive-Behaviourism (currently a popular trend particularly in the 
USA), or other patchwork psychological systems, some of which can be 
called “new age”. What links these approaches together is that none of 
them acknowledge the personal or collective unconscious. Psychology is 
a most demanding discipline; if misused it can foster adaptation to micro- 
societies that, one-sidedly pragmatic and money-and-success oriented, 
are divorced from the humanistic quest. This in turn leads to the grand 
questions of existence being deliberately avoided — thereby dangerously 


XI 


enhancing the separation from one’s primal being and the totality of 
existence. Remarkable exceptions are Freud’s psychoanalysis, which deals 
with aspects of the personal unconscious; Jung’s analytical psychology, 
which relates to both the personal and collective unconscious; and the 
transpersonal psychology of K. Wilber, S. Grof, A-H. Maslow, C. Rogers 
and others, which deals with self-actualization and the spiritual dimension." 
Jung has opened the way to new trends of psychology and psychiatry that 
overtly deal with layers of consciousness stretching from the subconscient 
through the subliminal and circumconscient up to the superconscient. 
Coming to terms with the existence of subtle realms of existence, including 
nether worlds until not long ago forcefully denied by the rational mind, 
there is presently much scientific research taking place on the human psyche 
in once uncharted waters. A major feature of our age is the opening up to 
realities that Yoga has known for millennia and that science too has now 
begun to acknowledge. 

For decades Aurobindonian Professor I. Sen investigated the 
relationship between Indian and Western philosophy and psychology, and 
particularly Freud and Jung, in comparison to Integral Yoga. He also first 
introduced the term “Integral Psychology”, with the blessings of Sri 
Aurobindo and the Mother. In Jntegral Psychology: The Psychological 
System of Sri Aurobindo,' the professor wrote, “Indian culture has a strong 
strain of Psychology in it. Ideas of growth, evolution, individual variation, 
levels of development, personal faith and worship, toleration and 
understanding for others’ faith and ways of life, various pursuits of 
perfection and liberation are all grounded in the psychological conditions 
of life of the individual and society. The ‘Adhikarabheda’, the differential 
capacity, is the familiar Indian concept representing these ideas. A man’s 
duty, work, faith, worship, education, pursuit of perfection must necessarily 
take account of it, be based on it, if an individual or social unit is to have 
a true and effective growth in life. ... The ideas of reincarnation, of the 


“Also relevant is the trend known as ‘antipsychiatry’ (R. Laing, D. Cooper, 
A. Esterson, M. Schatzman etc.), which gained momentum at the end of the sixties, 
and whose charismatic leaders appeared embodying the protest of thousands of 
youth all over the world. Two more psychiatrists, Jungian J. Perry and Transpersonal 
S. Grof, also contributed with their findings on ‘emergency’/‘emergence’ crisis, 
turning potentially into healing crisis; the very object of anti-psychiatry, this 
possibility had first been highlighted by Jung himself. Relevant in-depth research 
has also been carried out regarding the intrauterine period of life, particularly by 
psychiatrists such as A. Janov and S. Grof, already mentioned, and rebirthing in 
general. 
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classes or castes in society, the varnas or the four ashramas or stages or 
divisions of life are founded on profound psychological insights and actual 
experience. The growth of the soul, the spiritual fact of life, is the real thing 
and our ordinary mental, moral, aesthetic growth and its experiences are 
contributory factors to this basic growth. And this basic growth needs long 
stretches of time, which can only be possible through repeated incarnations.” 
[p.88] He also wrote, defining the constituents of human personality, “The 
Upanishads affirmed five constituents ‘Kosas’ or Sheaths of the personality, 
the ‘Annamaya’, the ‘Pranamaya’, the ‘Manomaya’, the ‘Vijnanamaya’ 
and the ‘Anandamaya’, that is, the physical or material sheath, the vital or 
biological, the mental (the perceptual and intellectual in its analytic-discursive 
form), the superior mental or gnostic (its synthetic-intuitive form) and the 
zone or plane of bliss and delight. These Koshas cover the integral personality. 
The outer personality is represented here by the first three Koshas, the planes 
of the physical, vital and mental life.” [p.42] 

This is the legacy out of which Integral Yoga and, more specifically in 
this context, Integral Psychology, with its perspective of teleological 
evolution, unfolds. Emphasis on the soul may recall the rational 
philosophies of Spinoza, Leibniz and Kant, yet it is none of these. Integral 
Yoga insists on experience and, furthermore, ever new experience, charting 
a practical system of psychology. Based on a vast body of experiential 
knowledge, the foundations of this yoga rest upon a psychological system 
in se, endowed with its own mapping of the psyche and methodology. Sen 
pointed out, “...the practical emphasis in Sri Aurobindo’s psychology is 
truly consistent with the theoretical aim of science. We have simply to 
remember that here the subject-matter of study is a process, which has a 
past and a future to it and, therefore, we cannot treat it as a finished product. 
And in unravelling the future more fully than is indicated now, we have 
naturally to grow ourselves to have that experience.” [p.178] The professor 
continues, ““The standpoint of Sri Aurobindo’s psychology is thus empirical, 
evolutional and of personal growth. The last characteristic is important 
since, in psychology, human personality, which is the object of study, is 
also the studying scientist, whose faculties of observation must grow pari 
passu with the widening and heightening of the experience.” [Ibid.] 

Regarding the respective roles of Freud and Jung vis-a-vis yoga, 
Professor Sen wrote, “Freud and Jung are the two foremost psychologists, 
whose methods are at the present most prevalent...” [p.142] “Freud has 
added a completely new dimension, that of the subconscious, to Western 
psychology; and between psychoanalysis and yoga there are many 
interesting points of contact, though the fundamental approaches are, in 
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fact, opposed. The psychoanalytic doctrine that the symptoms of the disease 
are willed by the patient is matched to the yogic principle that nothing 
happens to a person unless there is a basis for it in his will. Again, the 
principle that the psycho-analyst must first be himself psycho-analysed 
before trying to psycho-analyse others is parallel to the yogic ideal that 
one who is not himself liberated should not try to liberate others. The 
opposition in the basic standpoints too is as strong as the similarity in the 
above points.” [p.92] Referring to the Jungian self, Sen continued, “It is, 
however, in Jung that Western psychology comes nearest to yogic 
psychology. His affirmation of a ‘centre’ of personality on the basis of 
dream analysis, particularly what he calls the Mandala dreams and certain 
other facts, is strikingly similar to the yogic conception of the central 
psychic or spiritual personality. This ‘centre’, Jung affirms, is other than 
the normal ego-personality and its various dualities.’”’ [Ibid.] Furthermore, 
“Psychoanalysis | is a powerful movement of thought, ever throwing up 
new ideas”, Sen observed. “But it has not had an impact on Yoga. Jung’s 
Analytic Psychology has had that impact and of deeper spiritual experiences 
expressed in religious life and otherwise, as his thought and the work of 
the Jungian analysts show.””’ [p.255] 

The Professor specifies, “In Western psychology, Jung, on purely 
empirical grounds through a study of the dreams of normal persons and 
a survey of religious experience, has come to affirm that there is a ‘centre’ 
behind the apparent dualisms of mental life. This ‘centre’ is comparable 
to the ‘Atman’ of Indian psychological systems, with the difference that 
in yoga it must be made, at the end, a fact of experience and not retained 
as an inference.” [p.115] He went on writing, “If we take the two bodies 
of knowledge, Western psychological knowledge of personality and 
Indian yogic knowledge of personality, do they not fall into a coherent 
form, yielding a surer feeling as to what personality is and what its outer 
form and reactions are? Indian psychology, as it were, fulfils Western 
psychology and Indian psychology gets a fuller and detailed knowledge 
of the outer form of personality. The knowledge of the essential part is 
indispensable. That is what lends uniqueness and wholeness to personality 
and is, therefore, most important for educational and therapeutic 
purposes.” [Ibid.] At last, referring to yoga, Sen stated, “The objective 
of the realisation of ‘a unique, indivisible unit’ or ‘whole man’, that 
ideal of personality as Jung puts it, can be, on the whole, accepted on 
behalf of yoga.” [p.130] And he concluded, “Integral Psychology 
appreciates the general findings of Jungian psychology. But it asks: “How 
are these findings going to be put into practice?’ Integral Psychology 


has an Integral Yoga for its actualisation. Does Jungian psychology not 
need a Jungian Yoga?” [p.141] 

Interconnecting macrocosm and microcosm, the spiritual mentality of 
ancient India had posited the existence of seven worlds and their 
corresponding planes of consciousness, divided into two hemispheres. 
Within this perspective, Sri Aurobindo posited two systems acting 
simultaneously on the organization of our being. One, vertical, comprises 
the lower hemisphere, aparardha, made of Mind, Life and Matter (in the 
human being, the mental, vital and physical); the upper hemisphere, 
parardha, is made of pure Being, pure Consciousness and pure Existence: 
sachchidananda. Vijnana, which Sri Aurobindo identified with the 
supermind, is the link between the two hemispheres. The other system, 
concentric, consists of three sheaths containing, respectively, the outer 
being or surface consciousness; the inner or subliminal being; and the 
inmost or psychic being. The first two sheaths pertain to Nature, prakriti, 
while the third and last one relates to the purusha, the True Being. Each 
sheath consists of a mental, vital and physical part. The higher hemisphere 
is the reign of the Spirit; in relationship to the human being it comprises 
the planes that Sri Aurobindo called ‘divine mind’: higher mind, illumined 
mind, intuitive mind, overmind, mind of light, supermind and, ultimately, 
sachchidananda. 

The lower hemisphere too belongs to the Spirit, but the latter is veiled 
by the instrumentations of mind, life and body. Mind, manas, is ideational 
activity, an attempt at objective truth; Life, prana, is activity as self- 
preservation and procreation; Matter, anna, is mechanical action, 
repetitiveness, inertia. The triune world of the inferior hemisphere is the 
starting point of Sri Aurobindo’s evolutionary vision applied to human 
personality. To these correspond three gradations of consciousness, which 
in the average individual may overlap and often clash with each other. 
Whereas the mental consciousness pertains to thinking, remembering etc., 
and the vital consciousness to drives and emotions, the bodily 
consciousness gives the sense of physical continuity. Sri Aurobindo 
identified several levels/planes of consciousness in an ascending order. 
Man’s distinctiveness is that he is a mental being. Accordingly, the first 
step is to learn to distinguish from each other, at least intellectually, the 
planes of consciousness that constitute our being, the various sub- 
personalities put forward, and from where thoughts, feelings, passions, 
and desires originate. This is a must, not only for the sake of clarity, but 
also to avoid pitfalls, such as mistaking for the psychic being mental or 
vital parts that are only influenced by it; or even worse, being carried 


away by one’s spiritual ego, thus paving the way to shipwrecks and 
possession. Also, occult phenomena and experiences (in common parlance 
labeled as ‘psychic’, they stream from the inner, subliminal being) are not 
to be confused with the spiritual. The subliminal is where individual and 
universal meet; the distinction between the inner/supra-physical 
consciousness and the higher/spiritual consciousness is to be rigorously 
kept. 

Introspection, along with introspective experience, is Integral Yoga’s 
primary requisite — and the mastery of it, a hard discipline. Integral Yoga 
demands turning to objective self-observation by progressive self- 
detachment. Sen emphasized, “...to such an extent that the individual 
attains to an identification with the inmost subject of experience within 
himself and the best possible detachment from what he calls his, this body 
and the possessions, ideas and opinions, emotions and sentiments.” [p.179] 
This allows not only for the dispassionate observation of the movements 
of one’s surface consciousness, eventually casting an influence on it, but 
for the observation as well of what is subconscious, “and also the pull and 
the force of the dynamic goals of evolution acting on the present 
personality.” [Ibid.] One task of introspection is to apprehend the 
multifarious parts and levels of the being, distinguishing one from the 
other, orienting or re-orienting them and, as need arises, modify them at 
will by the increasing action of the psychic being. We become conscious, 
then, of the extraordinary complexity of our being, with its plethora of 
watring personalities and functions; the more one is evolved, the more 
numerous the sub-personalities, even thousands of them, jumbling together 
mental, vital, and physical elements. Until one day, delving within, “we 
find the sources of all this surface action and there the parts of our being 
are quite separate and clearly distinct from each other. We feel them indeed 
as different beings in us...”” 

Freud had charted the personal unconscious, unveiling the laws of its 
workings. Jung went even deeper, discovering the collective unconscious 
of the human race, back to pre-animal nature. Sri Aurobindo’s and Mother’s 
experience stretches even further, down to the physical body and the mind 
of matter of which the cellular mind is the lowest component, discovering 
that matter and consciousness are, in essence, a continuum. This would 
imply the presence, in the very organism and animal life itself, of 


"C. G Jung posited that psyche and matter must be part of the same underlying 
reality, which he called unus mundus, borrowing the term from the medieval 
alchemist G. Dorn. 
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evolutionary possibilities that, as they cannot be accounted for by the past, 
cannot be ascribed to the subconscious either. Sri Aurobindo called this 
new element, in which the charting of evolutionary personality is the most 
important one, the superconscious. Self-conscious growth into it is the 
very object of Integral Psychology and its Yoga. This leads to most daring 
assumptions, from the psychological perspective, such as “the final object 
of evolution must be the achievement of the fullest consciousness and, 
therefore, a complete elimination of the unconsciousness”, as Sen wrote. 
[p.180] The surface personality is only a mask — and the ordinary mind, 
an instrument of action and organisation. And yet, behind a reality that is 
purely external, there is something that recalls Bergson’s élan vital, a 
‘deeper flow’ we access when we no longer identify ourselves with the 
superficial movements of the ordinary consciousness. Through 
introspection, entering the utmost realm of one’s being, we then experience 
a plane of consciousness, whole and integral, deeply behind the heart centre: 
that of the psychic being. Under its influence, by the power of its peace, 
calm joy, serene harmony, capacity of self-offering and integral surrender, 
the discordant parts of our being gradually get reunified, our multifarious 
selves organize themselves around the utmost self: the white flame of the 
psychic being, rising higher and higher. On the long journey of Integral 
Yoga this is the first experience of the superconscious planes. Guided by 
the psychic being self-understanding dawns, leading to self-mastery and 
self-knowledge. No longer identified with the vicarious selves that our 
ignorance puts forward — as long as the ego identifies with Nature, prakriti, 
as the sankhya philosophy of old teaches — we then become aware of the 
Person, purusha, whom in truth we are, we become aware of being one 
with the Cosmic Person, the uttama purusha, purushottama. Becoming 
conscious of one’s inner truth and purpose of existence, conscious of one’s 
mission and goal in life, conscious of one’s utmost oneness: this is the 
path of Integral Psychology. 
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A BRIEF EXPLANATION OF SOME ESSENTIAL TERMS 
OF INTEGRAL PSYCHOLOGY 


The Subconscient and the Inconscient 


Regarding the essential importance of acknowledging the reality of the 
superconscient, the subliminal and the subconscient aspects of the human 
psyche, Sri Aurobindo wrote, “Self-knowledge is impossible unless we 
go behind our surface existence, which is a mere result of selective outer 
experiences, an imperfect sounding-board or a hasty, incompetent and 
fragmentary translation of a little out of the much that we are,—unless we 
go behind this and send down our plummet into the subconscient and 
open ourself to the superconscient so as to know their relation to our surface 
being. For between these three things our existence moves and finds in 
them its totality. The superconscient in us is one with the self and soul of 
the world and is not governed by any phenomenal diversity; it possesses 
therefore the truth of things and the delight of things in their plenitude. 
The subconscient, so called,* in that luminous head of itself which we call 
the subliminal, is, on the contrary, not a true possessor but an instrument 
of experience; it is not practically one with the soul and self of the world, 
but it is open to it through its world-experience.”[18:223] 

Ourselves... “What’ are we? Sri Aurobindo wrote, “We are not only 
what we know of ourselves but an immense more which we do not know; 
our momentary personality is only a bubble on the ocean of our existence... 
Our waking mind and ego are only a superimposition upon a submerged, 
a subliminal self... Our mind and ego are like the crown and dome of a 
temple jutting out from the waves while the great body of the building is 
submerged under the surface of the waters. This concealed self and 
consciousness is our real or whole being, of which the outer is a part and 
a phenomenon, a selective formation for a surface use.”[18:555-6] Sri 


“The real subconscious is a nether diminished consciousness close to the 
Inconscient; the subliminal is a consciousness larger than our surface existence. 
But both belong to the inner realm of our being of which our surface is unaware, 
so both are jumbled together in our common conception and parlance. [Orig. ] 
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Aurobindo repeatedly stressed that human limitations are largely due to 
our lack of consciousness of these realms of being and emphasized the 
need for a more inclusive wholeness, observing that “There are three occult 
sources of our action—the superconscient, the subliminal, the subconscient, 
but of none of them are we in control or even aware. What we are aware of 
is the surface being which is only an instrumental arrangement.”[22:359] If 
our waking consciousness covers only fragments of our being, what, then, 
is the nature of our whole being? 

When consciousnesses separated from the One Consciousness there was 
a fall into Ignorance, the end result being the formation of the inconscience. 
The inconscience in Sri Aurobindo’s lexicon “is an inverse reproduction 
of the supreme superconscience: it has the same absoluteness of being 
and automatic action, but in a vast involved trance; it is being lost in 
itself, plunged in its own abyss of infinity.”[18:550] The inert immobility 
of the inconscient is the starting-point of evolution, the first emergence 
out of which is Matter. Consciousness is involved in both the constitutive 
energy of Matter and its form. “Matter is not unconscious or without 
dynamism—only it is an involved force and consciousness that work in 
it. It is what the psychologists call the inconscient from which all comes 
— but it is not really inconscient’[22:223], elucidating the need to 
differentiate Sri Aurobindo’s understanding of the nature of inconscience 
and definitions held by others. 

The superconscient includes the higher mental planes as well the 
spiritual and supramental planes of being. Its seat is above the head, from 
which the higher consciousness descends into our nature including the body. 
In most usages of the term ‘superconscient’ does not refer to that but only to 
a level of consciousness superconscious to one’s limited level of awareness. 
As for the subconscient, it is an inarticulate, automatic consciousness, sub- 
merged and half-unconscious, which functions from a level below ordinary 
conscious awareness. Its obscurity betrays the fact that this phenomenon 
is based on an evolutionary impetus that finds its source in the inconscient. 
Inconscient formations rise into either the subliminal or the waking 
consciousness through the subconscient, which includes aspects of the vital, 
as well as the physical mind, the mind of the cells and the hidden body- 
consciousness. The subconscient encompasses unmentalised physical and 
vital elements, down to the “dumb occult consciousness, dynamic but not 
sensed by us, which operates in the cells and nerves and all the corporeal 
stuff and adjusts their life process and automatic responses. It covers also 
those lowest functionings of submerged sense-mind which are more 
operative in the animal and in plant life.” [19:733-4] As with all other parts 


and planes of the being, the multilayered subconscient is both universal and 
individual. 

The subconscient is void of any conscious thoughts, feelings, actions 
or reactions. Uninfluenced by reason and the mental will, it is full of 
irrational habits, unreasonable moods and obstinate sanskaras. This obscure 
sub-mind continuously intrudes into ego consciousness with thoughts, 
feelings, impulses and reflexes that are often opposite to the perception 
and organized will of the outer consciousness. Banished from the waking 
state, impressions stored in the subconscient can surface as dreams, which 
often seem incoherent — or insist on being lived as stereotyped repetitions 
of past mental, vital and physical impulses. Retaining an imprint of all our 
personal experiences and of the earth’s past, the subconscient both stores 
and affects ego consciousness with the instincts, fears, cravings, wraths 
and lusts of the physical vital, as well as the dull inertia and mechanical 
repetitions intrinsic to the physical mind. Amongst its habitual emissaries 
are dull sensations, abstruse perturbations and upheavals and other cryptic 
messages, fixed notions, repressed emotions and dimly lit motives, 
persistently recurring desires, nervous and physical urges, in other words, 
all the dumb automatisms of our lowest nature. 

The subconscient’s refractory memory and involuntary repetitiveness is 
the main reason for chronic and repeated illnesses as well as the chief source 
of resistance to any change in the physical consciousness. Coming to terms 
with the subconscient demands concentration on the higher planes of our 
being and the receptivity of a silent mind in order to bring down something 
of the light, calmness, purity and strength of the higher consciousness. It 
also involves training the relevant aspects of the subconscient in order to 
relinquish habitual responses, mechanical intrusions, all sort of instincts 
and obstinate resistances that force their way into consciousness, and to 
replace them with more enlightened responses. This sub-mind retains 
whatever blueprint has been impressed in it, whether it be defensive and 
perverse or of a more balanced and harmonious origin, and affects life 
accordingly. Bringing progressively more light to the subconscious, along 
with the firm application of right will and right determination on one’s 
recalcitrant parts, creates a solid foundation for any permanent integral 
transmutation of one’s nature. 


The Subliminal and the Superconscient 


The surface consciousness is continuously influenced by the 
subconscient and the subliminal without being aware of it. All aspects of 


being that are not integrated into waking consciousness are often only dimly 
experienced and understood, if at all, and affect one’s character and personality 
in an adverse and detrimental fashion. Specifically, unintegrated parts of the 
subconscient remain undifferentiated and are experienced and understood 
as disorganized, incoherent and meaningless aspects of being. Although 
the subconscient is an annexe to the subliminal, the subliminal itself is, in 
sharp contrast to the former, a highly organized and defined, yet veiled 
self that supports the surface personality. 

Reflecting upon the difference between the nature of the subconscient in 
his experience and understanding, and that defined by Sigmund Freud, Sri 
Aurobindo wrote, “The subliminal in man is the largest part of his nature 
and has in it the secret of the unseen dynamisms which explain his surface 
activities. But the lower vital subconscious which is all that this psycho- 
analysis of Freud seems to know,—and even of that it knows only a few 
ill-lit corners,—is no more than a restricted and very inferior portion of 
the subliminal whole.”[24: 1606] The subliminal stands behind our waking 
mind, vital and physical as a more plastic and capable mind, a broader and 
more powerful vital, and a subtler and freer physical consciousness. 
Moreover, the subliminal self, which is supported by the psychic being, is 
“much more open to the Truth and in direct touch with the universal.” 
[22:354]. 

Conscious of the surface mind, the subliminal selfis, in fact, by and large 
a direct causal source and formative creator. Thus, Sri Aurobindo observed, 
“[The subliminal] has the same capacities as our waking being, a subtle 
sense and perception, a comprehensive extended memory and an intensive 
selecting intelligence, will, self-consciousness; but even though the same 
in kind, they are wider, more developed, more sovereign. And it has other 
capacities which exceed those of our mortal mind because of a power of 
direct awareness of the being, whether acting in itself or turned upon its 
object, which arrives more swiftly at knowledge, more swiftly at effectivity 
of will, more deeply at understanding and satisfaction of impulse.”[18:559- 
60] Besides, he elaborated: “From the subliminal come all the greater 
aspirations, ideals, strivings towards a better self and better humanity without 
which man would be only a thinking animal—as also most of the art, 
philosophy, poetry, thirst for knowledge which relieve, if they do not yet 
dispel, the ignorance.”[22: 360] 

As there are cosmic waves and electrical currents, similarly there are 
mind and thought-currents, waves of emotions, of fears, passions and desires, 
of uncontrollable angry outbursts that impinge on people without them being 
aware of the source, or even of being affected. Besides the subtle mental, 


vital and physical sheaths, the subliminal includes a surrounding 
circumconscient that relates in invisible ways with the outer world and 
people as well as universal forces. Projected beyond the mental, vital, 
subtle and gross physical, it is through the circumconscient “that the 
thoughts, feelings etc. of others pass to enter into one—it is through this 
also that waves of the universal force—desire, sex, etc—come in and take 
possession of the mind, vital or body.”[24:1602] The circumconscient or 
environmental consciousness can temporarily contain rejected aspects of 
being, which either return to waking consciousness or fall into the subconscient 
from there. “When things are rejected from all other parts of the nature, 
they go either into the environmental consciousness around us through 
which we communicate with others and with universal Nature and try to 
return from there or they sink into the subconscient and can come up from 
there even after lying long quiescent so that we think they are 
gone.”[22:356] However, individuals can potentially learn to deal with these 
subliminal impressions as they can be apprehended and directed through 
introspection and self-discipline. 

The circumconscient and the subconscient are two distinct planes of 
being. The subconscient is the source of repressed memories, fleeting 
moods and ephemeral states, irrational habits, mechanical drives, an 
inchoate amalgam of instincts, anxieties and unexplainable urges that rise 
into the outer consciousness. In contrast, the circumconscient is a field of 
vibration and passing forces that may manifest as thought-suggestions, 
feeling tendencies, mental incitements and behavioural pressures. Sri 
Aurobindo further explained that the subliminal “is rather a secret 
intraconscient and circumconscient than a subconscient; for it envelops 
quite as much as it supports the outer nature. This description is no doubt 
truest of the deeper parts of the subliminal; in other layers of it nearer to 
our surface there is a more ignorant action and those who, penetrating 
within, pause in the zones of lesser coherence or in the No-man’s-land 
between the subliminal and the surface, may fall into much delusion and 
confusion: but that too, though ignorant, is not of the nature of the 
subconscious; the confusion of these intermediate zones has no kinship to 
the Inconscience.”[18:560] 

A large part of the subconscient is constituted by the physical basis 
of our existence, whose lowest point is the mind of the cells or mind of 
matter — whereas the subliminal is our inner and subtle being. In fact, 
the subliminal is the meeting place of consciousness emerging from below 
through evolution and that descending from above by way of involution, 
and open to both the subconscient and superconscient ranges of existence. In 
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addition to the three elements of being already discussed—the surface 
consciousness, the subconscient with its relationship to the inconscient, 
and the subliminal including the circumconscient—there are 
phenomenological ranges of experience not only acting from deeply below 
as well behind the veil of the ordinary consciousness, but also high above, 
up to and including a ‘supreme highest Reality’. Sri Aurobindo noted, 
“There is not only something deep within behind our normal self- 
awareness but something also high above it: that too is ourselves, other 
than our surface mental personality, but not outside our true self; that 
too is a country of our spirit. We become aware, in a certain experience, 
of a range of being superconscient to all these three, aware too of 
something, a supreme highest Reality sustaining and exceeding them 
all, which humanity speaks of vaguely as Spirit, God, the Oversoul: from 
these superconscient ranges we have visitations and in our highest being 
we tend towards them and to that supreme Spirit. There is then in our 
total range of existence a superconscience as well as a subconscience 
and inconscience, overarching and perhaps enveloping our subliminal 
and our waking selves, but unknown to us, seemingly unattainable and 
incommunicable.”|18:560-1] 


The Inner Being and the True Inner Being 


The physical universe in its material constitution contains all the other 
principles of creation implicit in itself, which, although not so evident, 
essentially defines human nature. Humans consist of an outer 
consciousness, where people ordinarily live, and an inner consciousness, 
of which they hardly know anything. The external nature is constituted by 
the mental, vital and physical planes of existence as they are experienced 
in the waking state, and which correspond to the triune world of the lower 
hemisphere. As Sri Aurobindo explained it: “A separation, acute in practice 
though unreal in essence, divides the total being of man, the microcosm, 
as it divides also the world-being, the macrocosm. Both have a higher and 
lower hemisphere, the parardha and aparardha of the ancient 
wisdom.”[20:446] In addition to the external nature, there is also an inner 
being imbued with consciousness that acts below the normal threshold of 
conscious awareness and behind the veil. This inner, subliminal being is 
composed of the inner/subtle mental, inner/subtle vital and inner/subtle 
physical sheaths, which correspond to the equivalent planes of being of the 
macrocosm. In aggregate, these subtle planes constitute the human being’s 
inner consciousness, behind which and supporting them is the psychic being, 
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the inmost being of all. More directly in contact with the universal forces of 
Nature, the inner consciousness is aware of much that is excluded from the 
surface waking consciousness. 

The true mental, the true vital and the true subtle physical constitute the 
true inner being and answer directly to the psychic being — whereas the inner 
mental, inner vital and inner physical are part of the subliminal being. As we 
become aware of the true inner being, the nature of one’s consciousness 
begins to change. Sri Aurobindo wrote, “The true inner consciousness is a 
silent consciousness which has not to think out things, but gets the right 
perception, understanding and knowledge in a spontaneous way from 
within and speaks or acts according to that. It is the outer consciousness 
which has to depend on outside things and to think about them because it 
has not this spontaneous guidance.”[23:1001] But this is an intermediary 
stage only. 

“The real Self is not anywhere on the surface but deep within and above. 
Within is the soul supporting an inner mind, inner vital, inner physical in 
which there is a capacity for universal wideness and with it for the things 
now asked for—direct contact with the truth of self and things, taste of a 
universal bliss, liberation from the imprisoned smallness and sufferings of 
the gross physical body. Even in Europe the existence of something behind 
the surface is now very frequently admitted, but its nature is mistaken and 
it is called subconscient or subliminal, while really it is very conscious in its 
own way and not subliminal but only behind the veil. It is, according to our 
psychology, connected with the small outer personality by certain centres of 
consciousness’ of which we become aware by yoga. Only a little of the 
inner being escapes through these centres into the outer life, but that little 
is the best part of ourselves and responsible for our art, poetry, philosophy, 
ideals, religious aspirations, efforts at knowledge and perfection.” [24: 
1164-5] 

The more we learn to live through the true inner being, the more the 
outer being appears superficial, unreal. The inner consciousness reveals 
itself as an abode of peace, of light, of bliss and love. It can consequently 
have a direct effect on the nature of the outer consciousness, influencing it 
to be and act with corresponding likeness and similar qualities of being. 


The Psychic Being, the Central Being and the Jivatman 


As we withdraw from the outer consciousness and plunge into the inner 
realms of being, a distinction is to be made not only between the true 


“The chakras of the Tantric system. 
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inner being and the psychic being, but also between the latter and the 
jivatman. In common parlance, the ‘psychic’ domain is that of spiritualistic 
and occult phenomena; but in Sri Aurobindo’s use of the word, ‘psychic’ 
has a specific meaning, and so has the word soul. As Sri Aurobindo 
explained, “Ordinarily, all the more inward and all the abnormal 
psychological experiences are called psychic. I use the word psychic for 
the soul as distinguished from the mind and vital. All movements and 
experiences of the soul would in that sense be called psychic, those which 
rise from or directly touch the psychic being; where mind and vital 
predominate, the experience would be called psychological (surface or 
occult).”[22:75] 

The question that needs clarification is whether there is a difference 
between the soul and the psychic being, perhaps the result of an 
evolutionary process of differentiation. As if to answer that question Sri 
Aurobindo wrote, “The soul is a spark of the Divine which is not seated 
above the manifested being, but comes down into the manifestation to 
support its evolution in the material world. It is at first an undifferentiated 
power of the Divine Consciousness containing all possibilities which have 
not yet taken form, but to which it is the function of evolution to give 
form. This spark is there in all living beings from the lowest to the 
highest.”[22:283] Furthermore, he wrote, “The soul, representative of the 
central being, is a spark of the Divine supporting all individual existence 
in Nature; the psychic being is a conscious form of that soul growing in 
the evolution—in the persistent process that develops first life in Matter, 
mind in life, until finally mind can develop into overmind and overmind 
into the supramental Truth. The soul supports the nature in its evolution 
through these grades, but is itself not any of these things.”[22:267-8] It 
follows that the soul-personality or soul-consciousness is the psychic being 
of a particular individual, its own central being for the purposes of evolution. 
However, there is in addition a central being — in Integral Yoga this is 
called Jivatman, the individual Self— which presides from above over one’s 
existence and becoming. 

Normally concealed behind the veil of the ordinary consciousness, the 
psychic individuality takes many lifetimes to mature and fulfill 
itself. Accordingly, Sri Aurobindo wrote that the psychic part of us “is the 
nucleus pregnant with divine possibilities that supports this lower triple 
manifestation of mind, life and body. There is this divine element in all 
living beings, but it stands hidden behind the ordinary consciousness, is 
not at first developed and, even when developed, is not always or often in 
the front; it expresses itself, so far as the imperfection of the instruments 
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allows, by their means and under their limitations. It grows in the 
consciousness by Godward experience, gaining strength every time there 
is a higher movement in us, and, finally, by the accumulation of these 
deeper and higher movements, there is developed a psychic individuality,— 
that which we call usually the psychic being. It is always this psychic 
being that is the real, though often the secret cause of man’s turning to the 
spiritual life and his greatest help in it.”[22:288] 

The psychic being was traditionally known in India as the caitya purusha, 
and it normally acts from behind while supporting the very imperfect 
mental, vital and physical instruments, growing along with their 
experiences. The abode of the psychic being is located deep within, behind 
the heart chakra, the seat of the emotions, which generally find their origins 
in the mental and vital planes of being. In fact, in addition to the psychic 
being, the Jivatman or central being delegates a representative of itself on 
each level of being, the true mental being, manomaya purusa, the true 
vital being, pranamaya purusa, and the true physical being, annamaya 
purusa. So long as one lives an unreflective life, the being is organized 
around the mental, vital or physical purusha according to one’s predominant 
nature. Although the psychic being can be accessed through the inner 
mental, vital and subtle physical planes of being, it is reached most directly 
via the purified emotions of the higher vital. 

There comes a time, in the soul’s journey, when the psychic being starts 
to cast its influence directly over each of the inner planes of being gradually 
psychicising their movements, until, at last, it comes in front. The psychic 
being is the leader of all one’s deeper and higher movements and the source 
of the dynamic impulsion for individualisation, which eventually includes 
becoming conscious of its joining with the individual Self or Jivatman 
above. Thus, “When the inmost knowledge begins to come, we become 
aware of the psychic being within us and it comes forward and leads the 
sadhana. We become aware also of the Jivatman, the undivided Self or 
Spirit above the manifestation of which the psychic is the representative 
here.”’[22:270] The psychic being is evolutionary, whereas the Jivatman, 
forever the same, is self-existent. As Sri Aurobindo wrote, “The psychic 
being... enters into the evolution, enters into the body at birth and goes 
out of it at death; but the Jivatman, as I know it, is unborn and eternal 
although upholding the manifested personality from above.”[22:276] 
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AUROBINDONIAN PERSONALITIES 
QUOTED IN THIS BOOK 


Clinical psychologist A.S. Dalal was the Director of Klamath Mental 
Health Centre, Oregon, and afterwards the Co-director of the Institute of 
Integral Psychology, Ojai, California, and also the coordinator of outpatient 
services at Randolph County Mental Health Centre, USA. Now residing 
in Pondicherry, South India, Dr. Dalal has authored several books on the 
psychology of Integral Yoga, compiling from Sri Aurobindo and the 
Mother. In his foreword to Dalal’s A Greater Psychology, Transpersonal 
psychologist Ken Wilber has written, “...this book is surely the finest 
overview of Aurobindo’s psychological thought now available.” 


Kishor Gandhi, with a doctorate in sociology, left his post as the head of 
the Agricultural Credits Division of the Reserve Bank of India, spending 
the next forty years as a member of the Sri Aurobindo Ashram, where he 
taught at the College of the International Centre of Education. The Mother 
appointed him as the compiler and editor of Sri Aurobindo’s Letters on 
Yoga, in three volumes, and other texts. She also put him in charge of The 
New Age Association, which he founded. Endowed with an astounding 
knowledge of Integral Yoga, coupled with a prodigious memory, Professor 
Gandhi is particularly known for works such as Lights on Life Problems, 
The Social Philosophy of Sri Aurobindo, and The Fallacy of Karl Marx. 
Professor Gandhi is remembered as “a born yogi” (Amal Kiran), a “bhakta 
of the Mother and scholar par excellence” (Nirodbaran). 


Having written a vow “in blood drawn from my chest’ to offer his life 
serving the motherland, Nolini Kanta Gupta joined Sri Aurobindo’s 
nationalist movement when he was still a philosophy student. He spent 
one year in the Alipore jail with Aurobindo Ghose and his young comrades 
accused of sedition and terrorism. Regarding him as his most advanced 
disciple and the next to follow on the Supramental path, Sri Aurobindo 
commented, “I always see the Light descending into Nolini”. In a birthday 
message the Mother wrote, “Nolini en route towards the superman”. Sri 
Aurobindo also observed, “His is the pure mind.”A true jnani (man of 
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knowledge), Nolini authored over 60 books ranging from poetry and 
literary criticism to philosophy and science, interpretation of the Vedas, 
Upanishads and the Indian spirit, along with reminiscences and talks to 
the Ashram sadhaks and students. His opera omnia comprises eight 
volumes, of which two were named by Sri Aurobindo himself as The Yoga 
of Sri Aurobindo. “Tf Nolini does not know my Yoga, who does?” was the 
Master’s comment. 


After an adventurous life experiencing extremes such as spending one 
and half years in a concentration camp, extensive travelling in the quest 
for “a deeper meaning of life”, and wandering as a monk or sannyasin, 
Satprem landed at last at Mother’s feet. His recordings of the Mother 
speaking for twenty-three years, until she left the body, on a great variety 
of issues (particularly her yoga of the cells) constitute the material of 
the thirteen volumes of Mother's Agenda and other works. The first 
volume of the Agenda is a moving document on the Guru’s boundless 
love for the human soul and its endless struggle with samskaras and 
impossibilities. Satprem was the editor of the Ashram’s Bulletin of 
Physical Education; in it, besides many articles on Sri Aurobindo and 
his yoga, Satprem published the accounts of Mother’s cellular work 
regularly; the latter has been published as volume 11, On the Way, of 
Mother’s Collected Works. Satprem wrote his first book, Sri Aurobindo 
or the Adventure of Consciousness, aS an introduction to the West of 
Integral Yoga, with the Mother’s full support. 


Late Indra Sen was a Professor of Philosophy and Psychology at the University 
of Delhi; trained in both the Eastern and the Western tradition, he taught 
both of them. He had done his PhD in psychology at the University of 
Freiburg in Germany and also taught for some time at the University of 
Koenigsberg; he was attracted to the philosophy of Hegel and the 
psychology of Jung. As President of the Psychology section of the Indian 
Science Congress, his presidential address was entitled “The urge for 
wholeness”. In India Professor Sen was considered the leading authority 
on Jung, whom he met in 1938 on the occasion of celebrations for the 25" 
anniversary of the University of Calcutta, organised by the Indian Science 
Congress, when Jung was honoured with a doctorate. In a private interview 
Jung unveiled to Sen delicate matters that were to be kept secret for years, 
on Jung’s request. Sen started visiting the Sri Aurobindo Ashram in 1939, 
spending most of his time there; he settled permanently in Pondicherry in 
1945. 
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While he was still a professor at the University of Delhi, reading the works 
of Sri Aurobindo he discovered that here was a new psychological system 
whose perfection he had not found anywhere else; the only term for it was 
Integral Psychology. Sen referred this to Sri Aurobindo. This was accepted 
by Sri Aurobindo and Sen was asked to write articles on the subject to 
present the system of Integral Psychology. All his articles, on any subject, 
were read to Sri Aurobindo until 1950, when the Master left the body — 
and afterwards to the Mother — before being published in the journals of 
the country. Sen was greatly attracted to the term ‘integral’ and later on he 
wrote on ‘integral culture’ and ‘integral man’. His many essays published 
in book form as Integral Psychology: The Psychological System of Sri 
Aurobindo have since become a classic. 
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T he M other: 
Integral Psychology 
Individualisation 


A MISSION TO FULFILL, A ROLE TO PLAY: 
A FUNCTION THAT I ALONE CAN EXECUTE 


Physical mind: the pulp-like mind of inertia 


“A principle of dark and dull inertia is at its [life’s] base; all are tied 
down by the body and its needs and desires to a trivial mind, petty 
desires and emotions, an insignificant repetition of small worthless 
functionings, needs, cares, occupations, pains, pleasures that lead to 
nothing beyond themselves and bear the stamp of an ignorance that 
knows not its own why and whither. This physical mind of inertia believes 
in no divinity other than its small earth-gods; it aspires perhaps to a 
greater comfort, order, pleasure, but asks for no uplifting and no spiritual 
deliverance. At the centre we meet a stronger Will of life with a greater 
gusto, but it is a blinded Daemon, a perverted spirit and exults in the 
very elements that make of life a striving turmoil and an unhappy 
imbroglio. It is a soul of human or Titanic desire clinging to the garish 
colour, disordered poetry, violent tragedy or stirring melodrama of the 
mixed flux of good and evil, joy and sorrow, light and darkness, heady 
rapture and bitter torture. It loves these things and would have more and 
more of them or, even when it suffers and cries out against them, can 
accept or joy in nothing else; it hates and revolts against higher things 
and in its fury would trample, tear or crucify any diviner Power that has 
the presumption to offer to make life pure, luminous and happy and 
snatch from its lips the fiery brew of that exciting mixture. Another Will- 
in-Life there is that is ready to follow the ameliorating ideal Mind and is 
allured by its offer to extract some harmony, beauty, light, nobler order 
out of life, but this is a smaller part of the vital nature and can be easily 
overpowered by its more violent or darker duller yoke-comrades; nor 
does it readily lend itself to a call higher than that of the Mind unless 
that call defeats itself, as Religion usually does, by lowering its demand 
to conditions more intelligible to our obscure vital nature. All these 
forces the spiritual seeker grows aware of in himself and finds all around 
him and has to struggle and combat incessantly to be rid of their grip 
and dislodge the long-entrenched mastery they have exercised over his 
own being as over the environing human existence. The difficulty is 


great; for their hold is so strong, so apparently invincible that it justifies 
the disdainful dictum which compares human nature to a dog’s tail,—for, 
straighten it never so much by force of ethics, religion, reason or any 
other redemptive effort, it returns in the end always to the crooked curl of 
Nature. And so great is the vim, the clutch of that more agitated Life- Will, 
so immense the peril of its passions and errors, so subtly insistent or 
persistently invasive, so obstinate up to the very gates of Heaven the fury 
of its attack or the tedious obstruction of its obstacles that even the saint 
and the Yogin cannot be sure of their liberated purity or their trained 
self-mastery against its intrigue or its violence.” 

Sri Aurobindo, The Synthesis of Yoga, SABCL, Vol. 20, pp. 160-61 

(After a long silence) It seems to me that when you begin to see things 
in this way, when they appear to you as they are described here, you are 
already close, very close to the solution. 

The worst of it is that generally the whole material reality seems to be 
the only reality, and everything which is not that seems altogether 
secondary. And the “right” of that material consciousness to rule, guide, 
organise life, to dominate all the rest, is justified to such an extent that if 
someone tries to challenge this sacrosanct authority, he is considered 
half-mad or extremely dangerous... It seems to me one must still go a very 
long way to consider material life in the way Sri Aurobindo has described 
it here. And I am quite convinced that if one feels it like that, sees it like 
that, as he has described it, one is very, very close to the remedy. 

It is only élite natures, those who have already had a contact with a 
higher reality, with something of the divine Consciousness, who feel earthly 
existence in that way. And when one can become so fully conscious of all 
these weaknesses and stupidities of the outer consciousness, all these 
falsehoods of so-called material knowledge and so-called physical laws, 
the so-called necessities of the body, the “reality” of one’s needs; if one 
begins to see how very false, stupid, illusory, obscure, foolish all this is, 
one is truly very close to the solution. 

That is the impression I had while reading this. In comparison with the 
ordinary atmosphere of people around me, I had the feeling that to see 
things in this way, one must have already climbed to a very high peak, and 
that one is at the gates of liberation. It is because I felt it so strongly that 
I wanted to tell you this. 

If you can read this passage again and be convinced of its reality and 
its absolute truth, well, that is already a great step. 

5 September 1956, 8, 288-90 


There are many planes of consciousness; and the determinism of one 
plane is not the same as the determinism of another. So, when you speak of 
the creative individual, of what part of him are you thinking? For he is a 
very composite entity. Is it his psychic being of which you speak, or the 
mental or the vital or the physical? Between the unseen source of a 
movement and its manifestation, its external expression through the 
individual, there are all these steps and many others; and on each many 
modifications of it take place, many distortions and deformations. It is 
these changes that give the illusion of a new creation, a new origin, or a 
new starting-point for a movement. It is like when you put a stick into 
water; you see the stick, not in its true line, but bent into an angle. But it is 
an illusion, a distortion by the sight; it is not even a real angle. 

Each individual consciousness, you can say, brings into the universal 
movement something that you can call from a certain point of view its own 
deformation or from another its own quality of the movement. These 
individual motions are part of the play of the Divine movement; they are 
not themselves origins, they are a transformation of things whose origin 
you must seek in the universe as a whole. 

The sense of separation is spread everywhere, but it is an illusion; it is 
one of those false moods of which we must be cured if we want to enter 
into the true consciousness. The mind cuts the world into small bits: it 
says, here this stops, there that begins, and by this fragmentation it 
succeeds in distorting the universal movement. There is one great flow of 
a single, all-embracing, all-containing consciousness which manifests in 
an ever unrolling universe. This is the truth that stands behind everything 
here; but there is too this illusion which masks the truth from you, the 
illusion of these many movements which imagine that they are separate 
from one another, that they stand by themselves, in themselves and for 
themselves and that each is a thing in itself apart from the rest of the 
universe. They have the impression that their action and reaction upon 
one another is something external, as if they were like different worlds 
standing in each other’s presence but with no point of contact except 
some external relations at a distance. Each sees himself as if he were a 
separate personality existing in its own right. This error of the separative 
sense has been allowed as part of the universal play, because it was 
necessary that the one consciousness should objectify itself and fix its 
forms. But because it has been allowed in the past, it does not follow that 
the illusion of separateness must always continue. 

In the universal play there are some, the majority, who are ignorant 
instruments; they are actors who are moved about like puppets, knowing 


nothing. There are others who are conscious, and these act their part, 
knowing that it is a play. And there are some who have the full knowledge 
of the universal movement and are identified with it and with the one 
Divine Consciousness and yet consent to act as though they were 
something separate, a division of the whole. There are many intermediary 
stages between that ignorance and this full knowledge, many ways of 
participating in the play. There is a state of ignorance in which you do a 
thing and believe that it was you who decided it; there is a state of lesser 
ignorance in which you do it knowing that you are made to do it but you 
do not know how or why; and there is too a state of consciousness in 
which you are fully aware, —for you know what it is that acts through 
you, you know that you are an instrument, you know how and why your 
act is done, its process and its purpose. The state of ignorance in which 
you believe that you are the doer of your acts persists so long as it is 
necessary for your development; but as soon as you are capable of passing 
into a higher condition, you begin to see that you are an instrument of the 
one consciousness; you take a step upward and you rise to a higher 
conscious level. 

26 May 1929, 3, 59-60 


There is such a great difference between feeling vaguely, having a 
hesitant impression of something, of a force, a movement, an impulse, an 
attraction, of something which drives you in life—but it is still so vague, 
so uncertain, it is hazy—there is such a difference between this and having 
a clear vision, an exact perception, a total understanding of the meaning of 
one’s life. And only then does one begin to see things as they are, not 
before. Only then can one follow the thread of one’s destiny and clearly 
see the goal and the way to reach it. But that happens only through 
successive inner awakenings, like doors opening suddenly on new 
horizons—truly, a new birth into a truer, deeper, more lasting consciousness. 

Until then you live in a cloud, gropingly, under the weight of a destiny 
which at times crushes you, gives you the feeling of having been made in 
a certain way and being unable to do anything about it. You are under the 
burden of an existence which weighs you down, makes you crawl on the 
ground instead of rising above and seeing all the threads, the guiding 
threads, the threads which bind different things into a single movement of 
progression towards a realisation that grows clear. 

One must spring up out of this half-consciousness which is usually 
considered quite natural—this is your “normal” way of being and you do 
not even draw back from it sufficiently to be able to see and wonder at this 


incertitude, this lack of precision; while, on the contrary, to know that one 
is seeking and to seek consciously, deliberately, steadfastly and 
methodically, this indeed is the exceptional, almost “abnormal” condition. 
And yet only in this way does one begin to truly live. 

16 January 1957, 9, 18-9 


You must have a great deal of sincerity, a little courage and perseverance 
and then a sort of mental curiosity, you understand, curious, seeking to 
know, interested, wanting to learn. To love to learn: that, one must have in 
one’s nature. To find it impossible to stand before something grey, all 
hazy, in which nothing is seen clearly and which gives you quite an 
unpleasant feeling, for you do not know where you begin and where you 
end, what is yours and what is not yours and what is settled and what is 
not settled—what is this pulp-like thing you call yourself in which things 
get intermingled and act upon one another without even your being aware 
of it? You ask yourself: “But why have I done this?” You know nothing 
about it. “And why have I felt that?” You don’t know that, either. And 
then, you are thrown into a world outside that is only fog and you are 
thrown into a world inside that is also for you another kind of fog, still 
more impenetrable, in which you live, like a cork thrown upon the waters 
and the waves carry it away or cast it into the air, and it drops and rolls on. 
That is quite an unpleasant state. I do not know, but to me it appears 
unpleasant. 

To see clearly, to see one’s way, where one is going, why one is going 
there, how one is to go there and what one is going to do and what is the 
kind of relation with others... But that is a problem so wonderfully 
interesting—it is interesting—and you can always discover things every 
minute! One’s work is never finished. 

There is a time, there is a certain state of consciousness when you have 
the feeling that you are in that condition with all the weight of the world 
lying heavy upon you and besides you are going in blinkers and do not 
know where you are going, but there is something which is pushing you. 
And that is truly a very unpleasant condition. And there is another moment 
when one draws oneself up and is able to see what is there above, and one 
becomes it; then one looks at the world as though from the top of a very 
very high mountain and one sees all that is happening below; then one 
can choose one’s way and follow it. That is a more pleasant condition. 
This then is truly the truth, you are upon earth for that, surely. All individual 
beings and all the little concentrations of consciousness were created to 
do this work. It is the very reason for existence: to be able to become fully 


conscious of a certain sum of vibrations representing an individual being 
and put order there and find one’s way and follow it. 

And so, as men do not know it and do not do it, life comes and gives 
them a blow here: “Oh! that hurts”, then a blow there: “Ah! that’s hurting 
me.” And the thing goes on like that and all the time it is like that. And all 
the time they are getting pain somewhere. They suffer, they cry, they 
groan. But it is simply due to that reason, there is no other: it is that they 
have not done that little work. If, when they were quite young, there had 
been someone to teach them to do the work and they had done it without 
losing time, they could have gone through life gloriously and instead of 
suffering they would have been all-powerful masters of their destiny. 

This is not to say that necessarily all things would become pleasant. It 
is not at all that. But your reaction towards things becomes the true reaction 
and instead of suffering, you learn; instead of being miserable, you go 
forward and progress. 

29 July 1953, 5, 200-1 


The illusion of separate personalities 


You think it is you who decide: these are impulses coming from outside. 
You think you are conscious of your will: it is a consciousness which is 
not yours. And everything... you are made up entirely of something which 
is the forces of Nature expressing a higher Will of which you are 
unconscious. 

Only, one doesn’t understand this except when one can come out of 
one’s ego, though it be only for a moment; for the ego—and this is its 
strength—is convinced that it alone decides. But if one looks attentively, 
one notices that it is moved by all sorts of things which are not itself. 

But then what is mental and vital will? 

That is an expression of something which is not personal. 

If you analyse carefully, you see, for instance, that all that you think 
has been thought by others, that these are things which circulate and 
pass through you, but you have not produced this thought, you are not 
the originator of this thought. All your reactions come from atavism, from 
those who gave you birth and from the environment in which you have 
lived, from all the impressions which have accumulated in you and 
constituted something which seems to you yourself, yet which is not 
produced by you, but merely felt and experienced; you become aware of it 
in passing, but it is not you who created it, not you who gave it birth. 

It could be said that these are like sounds—any kind of sounds: words, 


music, anything—recorded by an instrument, then reproduced by another 
instrument which plays them back like a gramophone, for instance. You 
wouldn’t say that the gramophone has created the sound you hear, would 
you? That would never occur to you. But as you are under the illusion of 
your separate personality, these thoughts which cross your mind and find 
expression, these feelings which pass through your vital and find 
expression, you think, have come from you; but nothing comes from you. 
Where is the “you” which can create all that? 

You must go deep, deep within, and find the eternal essence of your 
being to know the creative reality in yourself. And once you have found 
that, you will realise that it is one single thing, the same in all others, and 
so where is your separate personality? Nothing’s left any longer. 

(...) 

But there’s nothing separate or independent; there is only one 
Substance, one Force, one Consciousness, one Will, which moves in 
countless ways of being. 

And it is so complicated that one is no longer aware of it, but if one 
steps back and follows the movement, no matter which line of movement, 
one can see very clearly that the vibrations propagate themselves, one 
following another, one following another, one following another, and that 
in fact there is only one unity—aunity of Substance, unity of Consciousness, 
unity of Will. And that is the only reality. Outwardly there is a kind of 
illusion: the illusion of separation and the illusion of difference. 

Desires and all those things also? 

This is not personal. Not at all personal. And that is very easy to find 
out; of all things this is the easiest to discern, because ninety times out of 
a hundred it comes to you from someone else or from a certain circumstance 
or a set of circumstances, or from a vibration coming from another person 
or several other people. It is very easy to discern, it is the first thing one 
can discern: it is. You know, something makes an impact on you, and this 
impact brings up a response, as when you play a note. Well, this vibration 
of desire comes and strikes you in a certain way and you respond. 

It is not very difficult to discern; even when one is very young, even 
when one is a child, if one pays attention, one becomes aware of this. One 
lives amidst constant collective suggestions, constantly; for example, I 
don’t know if you have been present at funerals, or if you have been in a 
house where someone has died—naturally you must observe yourself a 
little, otherwise you won’t notice anything—but if you observe yourself a 
little, you will see that you had no special reason to feel any sorrow or grief 
whatever for the passing away of this person; he is a person like many 


others; this has happened and by a combination of social circumstances 
you have come to that house. And there, suddenly, without knowing why 
or how, you feel a strong emotion, a great sorrow, a deep pain, and you ask 
yourself, “Why am I so unhappy?” It is quite simply the vibrations which 
have entered you, nothing else. 

Ge) 

It is the same thing for anger. It is very clear, one receives it suddenly, 
not even from a person, from the atmosphere—it is there—and then all of 
a sudden it enters you and usually it gets hold of you from below and then 
rises up and pushes you, and so off you go. A minute earlier you were not 
angry, you were quite self-possessed, you had no intention of losing your 
temper. And this seizes you so strongly that you can’t resist—because 
you are not sufficiently conscious, you let it enter you, and it makes use of 
you—you... what you call “yourself”, that is to say, your body; for 
apparently (I say apparently) it is something separate from your neighbour’s 
body. But that is only an optical illusion, because in fact all the time there 
are what may be called particles, even physical particles, like a sort of 
radiation which comes out of the body and gets mixed with others; and 
because of this, when one is very sensitive, one can feel things at a 
distance. 

It is said, for instance, that the blind develop such a sensitivity, so 
delicate a sense-perception, that when they are nearing an object they feel 
an impact at a distance. But one can quite easily make the experiment. For 
example, drawing near to someone without making any noise, then bringing 
one’s hand quite close —sensitive people feel it at once. You haven’t put 
your will for them to feel it, you haven’t brought in any psychological 
element, you have only made a purely physical experiment of approaching 
noiselessly and without being heard—a sensitive person will feel it at 
once. 

That means that the body seems to end there, but it’s simply the way 
our eyes are made. If we had a little more subtle vision, with a little wider 
range, well, we would see that there is something which comes out, as 
something comes out from other bodies—and that all this gets mixed up 
and interacts. 

8 February 1956, 8, 51-5 


People usually do things so automatically and spontaneously, without 
watching themselves doing them, that if they were to ask themselves how 
it comes about, they would require some time before the process becomes 
conscious to them. You are so used to living that you don’t even know 


how it happens. All the gestures and movements of life are made 
spontaneously, automatically, almost unconsciously, in a semi-conscious 
state, and one doesn’t even realise this very simple fact that in order to do 
something, one must first know what one is going to do and then must 
want to do it. It is only when something goes wrong with one of these 
elements—for instance, the ability to make a plan in one’s mind and the 
ability to carry out this plan—when these two begin to go wrong, one 
starts worrying about whether one’s being is in good order. For example, if 
one morning on waking up in bed you did not know or remember that you 
had to get up, wash and dress, have your breakfast, do this and that, you 
would say to yourself, “Why, what’s the matter? Something is wrong—I 
don’t know what I ought to do any more; something must be out of order.” 

And if, later, knowing what you have to do—you must get up, go for 
your bath, dress—you know you have to do it but you can’t do it: there is 
something, the stimulus of the will, which is no longer working, has no 
effect on the body; then once again you begin to feel anxious, you say, 
“Well, well, could I be ill by any chance?” 

Otherwise you are not even aware that the whole of life is like that. It 
seems quite natural to you, it is “like that”. That means that you act in a 
way which is hardly semi-conscious; it is automatic, it is a kind of 
spontaneous habit and you don’t watch what you are doing. And so, if 
you want to have some control over your movements, the first thing is to 
know what is happening. 

And in fact, this perhaps is the reason why things don’t always go 
well. For if they went according to a normal, usual rhythm, one would 
never be conscious of what one is doing; one would do it by habit, 
automatically, spontaneously, without thinking, and would not watch what 
one is doing, and so one would never be able to acquire self-mastery. It 
would be “something”, a vague consciousness in the background 
expressing itself without your even watching what you are doing, and 
which would make you act; and then if there came along some strange or 
unknown current of force, it could make you do anything at all, without 
your even noticing the process by which it makes you act. And in fact that 
is what does happen. 

It is only when one is fully conscious of the process, when one knows 
how life works, the movement of life and the process of life, that one can 
begin to have control; otherwise at first one doesn’t even think at all of 
having any control; but if unpleasant things occur, if, for instance, you do 
something which has unfortunate consequences and you tell yourself, 
“Oh! But I should stop doing that’, then, at that moment, you realise that 


there is a whole technique of “how to live” which is necessary to be able 
to control your life! Otherwise one is a kind of more or less coordinated 
medley of actions and reactions, of movements and impulses, and one 
doesn’t know at all how things happen. This is what is developed in the 
being by shocks, frictions, all the apparent disorders of life, and what 
forms the consciousness in very small children. A small child is altogether 
unconscious, and only gradually, very gradually, does he begin to grow 
aware of things. But unless they take special care, people live almost their 
whole life without even knowing how they do it! They are not aware of it. 

So anything at all can happen. 

But that is the very first little step towards becoming conscious of 
oneself in the material world. 

You have vague thoughts and feelings, don’t you, which develop more 
or less logically in the being—rather less than more—then you have a 
faint impression of that; and again, when you get burnt, you realise that 
something is wrong, when you fall and hurt yourself, you realise that 
something is wrong: it begins to make you reflect that you must pay 
attention to this and that, so as not to fall, not to burn yourself, not to cut 
yourself... It dawns on you gradually with external experience, external 
contacts. But otherwise one is a half-conscious mass which moves without 
even knowing why or how. 

This is the very small beginning of the emergence from the primary 
state of unconsciousness. 

29 January 1958, 9, 261-3 


When one sees them thinking all the time about themselves, referring 
everything to themselves, governed simply by their own little person, 
placing themselves in the centre of the universe and trying to organise the 
whole universe including God around themselves, as though that were 
the most important thing in the universe. If one could only see oneself 
objectively, you know, as one sees oneself in a mirror, observe oneself 
living, it is so grotesque! (Laughing) That’s enough for you to... One 
suddenly feels that he is becoming—oh, so absolutely ridiculous! 

Iremember I read in French—it was a translation—a sentence of Tagore’s 
which amused me very much. He was speaking ofa little dog. He said... he 
compared it with something... I don’t remember the details now, but what 
struck me was this: the little dog was sitting on its mistress’s lap and 
fancying itself the centre of the universe! This struck me very strongly. It 
is true! I used to know a little dog like this! But there are many like that, 
almost all are like that. You see, they want everybody to pay attention to 
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them, and in fact they succeed very well. Because when there is a little 
dog, as when there is a little child—it’s almost the same thing—everyone 
attends to them. 

Haven’t you noticed that when a child of this height (Mother indicates 
the height) comes along, everything else stops? Before that, people could 
speak, say interesting things, be busy with something higher; but as soon 
as a child comes along, everybody begins to smile, to mimic a baby, to try 
to make it speak, to attend to it. One can’t bring along a child without 
everybody fussing over it, wanting to take it, to make it speak. So naturally 
the child feels itself the centre of the universe! It is quite natural! 

For a puppy it is the same thing, for a kitten it is the same. It is a kind of... 
it is a very poor deformation of a kind of need to protect something that’s 
smaller than oneself. And this is one of the forms, one of the earliest forms 
of unegoistic manifestation of the ego! It feels so comfortable when it can 
protect something, busy itself with something much smaller, much weaker 
than itself, which is almost at its mercy, almost—even entirely—at its 
mercy, which has no power to resist. And so one feels good and generous 
because one doesn’t crush it! 

This is the first manifestation of generosity in the world. But all this, 
when one can see behind it and a little above, it cures you from being 
selfish, for truly it is ridiculous! It is truly ridiculous! 

28 July 1954, 6, 255-6 


Individuality is a conquest 


One lives by a kind of habit which is barely half-conscious —one lives, 
does not even objectify what one does, why one does it, how one does it. 
One does it by habit. All those who are born in a certain environment, a 
certain country, automatically take the habits of that environment, not 
only material habits but habits of thought, habits of feeling and habits of 
acting. They do it without watching themselves doing it, quite naturally, 
and if someone points this out to them they are astonished. 

As a matter of fact, one has the habit of sleeping, speaking, eating, 
moving and one does all this as something quite natural, without wondering 
why or how.... And many other things. All the time one does things 
automatically, by force of habit, one does not watch oneself. And so, 
when one lives in a particular society, one automatically does what is 
normally done in that society. And if somebody begins to watch himself 
acting, watch himself feeling and thinking, he looks like a kind of 
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phenomenal monster compared with the environment he lives in. 

Therefore, individuality is not at all the rule, it is an exception, and if 
you do not have that sort of bag, a particular form which is your outer 
body and your appearance, you could hardly be distinguished from one 
another. 

Individuality is a conquest. And, as Sri Aurobindo says here, this first 
conquest is only a first stage, and once you have realized within you 
something like a personal independent and conscious being, then what 
you have to do is to break the form and go farther. For example, if you want 
to progress mentally, you must break all your mental forms, all your mental 
constructions to be able to make new ones. So, to begin with, a tremendous 
labour is required to individualise oneself, and afterwards one must 
demolish all that has been done in order to progress. But as you do not 
watch yourself doing things and as it is the custom—not everywhere, of 
course; let us say here—the custom to work, to read, to develop yourself, 
to try to do something, to form yourself a little, you do it quite naturally 
and without even watching yourself, as I said. 

And only when these external forms come into a mutual friction you 
begin to feel that you are different from others. Otherwise you are this 
person or that, according to the name you bear. It is only when there is a 
friction, when something does not go smoothly, that you become aware of 
a difference, then you see that you are different, otherwise you are not 
aware of it and you are not different. In fact, you are very, very little 
different from one another. 

20 February 1957, 9, 46-7 


One is always identified more or less with all that one does and all the 
things with which one is in contact. The ordinary state of people is to be 
in everything that they do, all that they see, all whom they frequently 
meet. They are like that. There is something in them which in fact is very 
vague and very inconsistent, and which moves around everywhere. And 
if they simply want to know a little what they are, they are obliged to pull 
back towards them a heap of things which are scattered everywhere. There 
is a kind of unconscious fluidity between people, I have told you this I 
don’t know how many times; it produces a mixture, all that, as soon as it is 
no longer altogether material... It’s because you have a skin that you don’t 
enter into one another like that; otherwise even the subtle physical, you 
see... like a kind of almost perceptible vapour which goes out from bodies, 
which is the subtle physical, it intermingles terribly, and it produces all 
kinds of reactions, constantly, of one person upon another. 
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One may without knowing why, without having the least idea of the 
cause, pass precisely from a harmony of good health to a disequilibrium 
and a great uneasiness! One doesn’t know why, there is no outer cause, 
suddenly it happens; one may have been peaceful, content, in at least a 
pleasant, tolerable condition, then all of a sudden to become furious, 
discontented, uneasy! One doesn’t know why, there is no reason. One 
may have been full of joy, gaiety, enthusiasm, and then, without any 
apparent reason, one is sad, morose, depressed, discouraged! It happens 
sometimes that one is in a state of depression, and then one passes on 
somewhere and everything is lit up: a light, a joy—why, one becomes 
suddenly optimistic! This of course is rare—it can also happen, it is the 
same thing, it is also contagious; but still one risks much more catching 
destructive rather than constructive things. 

There are very few people who carry with them an atmosphere which 
irradiates joy, peace, confidence; it is very rare. But these are truly 
benefactors of humanity. They don’t need to open their mouth. 

27 July 1955, 7, 252-3 


How is it that one seeks something and yet does not know that one is 
seeking? 

There are so many things you think, feel, want, even do, without knowing 
it. Are you fully conscious of yourself and of all that goes on in you?— 
Not at all! If, for example, suddenly, without your expecting it, at a certain 
moment I ask you: “What are you thinking about?” your reply, ninety- 
nine times out of a hundred, will be: “I don’t know.” And if in the same way 
I ask another question like this: “What do you want?” you will also say: “TI 
don’t know.” And “What do you feel?”—“T don’t know.” It is only to 
those who are used to observing themselves, watching how they live, 
who are concentrated upon this need to know what is going on in them, 
that one can ask a precise question like this, and only they can immediately 
reply. In some instances in life, yes, one is absorbed in what one feels, 
thinks, wants, and then one can say, “Yes, I want that, I am thinking of 
that, I experience that”, but these are only moments of existence, not the 
whole time. 

Haven’t you noticed that? No? 

Well, to find out what one truly is, to find out why one is on earth, what 
is the purpose of physical existence, of this presence on earth, of this 
formation, this existence... the vast majority of people live without asking 
themselves this even once! Only a small élite ask themselves this question 
with interest, and fewer still start working to get the answer. For, unless 
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one is fortunate enough to come across someone who knows it, it is not 
such an easy thing to find. Suppose, for instance, that there had never 
come to your hands a book of Sri Aurobindo’s or of any of the writers or 
philosophers or sages who have dedicated their lives to this quest; if you 
were in the ordinary world, as millions of people are in the ordinary world, 
who have never heard of anything, except at times—and not always 
nowadays, even quite rarely—of some gods and a certain form of religion 
which is more a habit than a faith and, which, besides, rarely tells you why 
you are on earth.... Then, one doesn’t even think of thinking about it. One 
lives from day to day the events of each day. When one is very young, 
one thinks of playing, eating, and a little later of learning, and after that 
one thinks of all the circumstances of life. But to put this problem to 
oneself, to confront this problem and ask oneself: “But after all, why am I 
here?” How many do that? There are people to whom this idea comes only 
when they are facing a catastrophe. When they see someone whom they 
love die or when they find themselves in particularly painful and difficult 
circumstances, they turn back upon themselves, if they are sufficiently 
intelligent, and ask themselves: “But really, what is this tragedy we are 
living, and what’s the use of it and what is its purpose?” 
And only at that moment does one begin the search to know. 
16 January 1957, 9, 15-6 


There are many souls upon earth, human beings.... Obviously, those 
who have a certain culture, a certain development, a certain individualisation 
come together usually: instinctively they get together, form groups. And 
so one can find in space and time a number—not considerable but still 
sufficiently large—of cultured people who are united, but one must not 
believe that this gives the exact measure of the culture and development 
of human beings. It is only like a kind of foam that has been brought up 
and is on the surface. But even among those people who are already a 
selection, there is hardly one in a thousand who is a truly individualised 
being, conscious of himself, united with his psychic being, governed by 
his inner law and, consequently, almost if not totally free from external 
influences; for, being conscious, when these influences come, he sees 
them: those that seem to him to harmonise with his inner development and 
normal growth he accepts; those which are opposed he refuses. And so, 
instead of being a chaos—or in any case a frightful mixture—they are 
organised beings, individual, conscious of themselves, walking through 
life knowing where and how they want to go. 

Of these, if you like, we may say that they are men. That is, they are 
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what Nature may produce of the best as far as men go—they are still men. 
But this is the summit of man. They are ready to become something else. 
But unless one is that, one is still to a great extent an animal and a very 
slight beginning of a man. Only that can be called man. 

14 April 1954, 6, 108 


Physically, we depend upon food to live—unfortunately. For with food, 
we daily and constantly take in a formidable amount of inconscience, of 
tamas, heaviness, stupidity. One can’t do otherwise—unless constantly, 
without a break, we remain completely aware and, as soon as an element is 
introduced into our body, we immediately work upon it to extract from it 
only the light and reject all that may darken our consciousness. This is the 
origin and rational explanation of the religious practice of consecrating 
one’s food to God before taking it. When eating one aspires that this food 
may not be taken for the little human ego but as an offering to the divine 
consciousness within oneself. In all yogas, all religions, this is encouraged. 
This is the origin of that practice, of contacting the consciousness behind, 
precisely to diminish as much as possible the absorption of an inconscience 
which increases daily, constantly, without one’s being aware of it. 

Vitally, it is the same thing. You live vitally in the vital world with all the 
currents of vital force entering, going out, joining and opposing each 
other, quarrelling and intermingling in your consciousness, and even if 
you have made a personal effort to purify your vital consciousness, to 
master in it the desire-being and the little human ego, you are constantly 
under a sort of obligation to absorb all the contrary vibrations which come 
from those with whom you live. One can’t shut oneself up in an ivory 
tower, it is yet more difficult vitally than physically, and one takes in all 
sorts of things; and unless one is constantly wide awake, constantly on 
one’s guard, and has quite an efficient control over all that enters, so as 
not to admit in one’s consciousness unwanted elements, one catches the 
constant contagion of all desires, all the lower movements, all the small 
obscure reactions, all the unwanted vibrations which come to us from 
those around us. 

Mentally, it is still worse. The human mind is a public place open on all 
sides, and in this public place, things come, go, cross from all directions; 
and some settle there and these are not always the best. And there, to 
obtain control over that multitude is the most difficult of all controls. Try 
to control the thought coming into your mind, you will see. Simply, you 
will see to what a degree you have to be watchful, like a sentinel, with the 
eyes of the mind wide open, and then keep an extremely clear vision of the 
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ideas which conform to your aspirations and those which do not. And you 
must police at every minute that public place where roads from all sides 
meet, so that all passers-by do not rush in. It is a big job. Then, don’t 
forget that even if you make sincere efforts, it is not in a day, not in a 
month, not in a year that you will reach the end of all these difficulties. 
When one begins, one must begin with an unshakable patience. One must 
say, “Even if it takes fifty years, even if it takes a hundred years, even if it 
takes several lives, what I want to accomplish, I shall accomplish.” 

Once you have decided upon this, once you are quite conscious that it 
is so and that the goal is worth the trouble of a constant and sustained 
effort, you may begin. Otherwise, after a time you will fall flat; you will get 
discouraged, you will tell yourself, “Oh! It is very difficult—I do it and 
then it is undone, I do it again and it is once again undone, and then I do 
it again and it is perpetually undone.... Then what? When will I get there?” 
One must have plenty of patience. The work may be undone a hundred 
times, you will do it again a hundred and one times; it may be undone a 
thousand times, you will re-do it a thousand and one times, until finally it 
is no longer undone. And finally it is no longer undone. 

Only, you see, if one were made all of a piece, it would be very easy, but 
one is made of many pieces. Then, there is one piece which is ahead, 
which has worked hard, is very conscious, altogether awake, and when it 
is there, all goes well, one does not allow anything to enter, one is on one’s 
guard, and then... one goes to sleep and the next day when one gets up it 
is another part which is there and one tells oneself, “But where then is all 
the work I had done?...” And one must begin all over again. Begin all over 
again until all the parts, one after another, enter the field of consciousness 
and each one can be changed. And when you reach your limit, there is a 
change, you have made progress—afterwards, you must make another, 
but still that one is made. But it is completely made only when all the 
pieces of the being are brought like that, one after another, to the front, 
and upon all without exception you have applied the consciousness, the 
light, the will and the goal, in such a way that everything changes. 

This is not to discourage you, but to warn you. I do not want you to 
say afterwards, “Oh! If I had known it was so difficult, I would not have 
started.” You must know that it is excessively difficult and begin with 
great firmness and continue to the end, even if the end is a very long way 
off—there are many things to do. 

19 April 1951, 4, 333-6 


You must also understand that you are not separate individualities, 
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that life is a constant exchange of forces, of consciousnesses, of vibrations, 
of movements of all kinds. It is as in a crowd, you see: when everyone 
pushes all go forward, and when all recede, everyone recedes. It is the 
same thing in the inner world, in your consciousness. There are all the time 
forces and influences acting and reacting upon you, it is like a gas in the 
atmosphere, and unless you are quite awake, these things enter into you, 
and it is only when they have gone well in and come out as if they came 
from you, that you become aware of them. How many times people meet 
those who are nervous, angry, in a bad mood, and themselves become 
nervous, angry, moody, just like that, without quite knowing why. Why is 
it that when you play against certain people you play very well, but when 
you play against others you cannot play? And those very quiet people, 
not at all wicked, who suddenly become furious when they are in a furious 
crowd! And no one knows who has started it: it is something that went 
past and swept off the consciousness. There are people who can let out 
vibrations like this and others respond without knowing why. Everything 
is like that, from the smallest to the biggest things. 

To be individualised in a collectivity, one must be absolutely conscious 
of oneself. And of which self?— the Self which is above all intermixture, 
that is, what I call the Truth of your being. And as long as you are not 
conscious of the Truth of your being, you are moved by all kinds of 
things, without taking any note of it at all. Collective thought, collective 
suggestions are a formidable influence which act constantly on individual 
thought. And what is extraordinary is that one does not notice it. One 
believes that one thinks “like that”, but in truth it is the collectivity which 
thinks “like that”. The mass is always inferior to the individual. Take 
individuals with similar qualities, of similar categories, well, when they are 
alone these individuals are at least two degrees better than people of the 
same category in a crowd. There is a mixture of obscurities, a mixture of 
unconsciousness, and inevitably you slip into this unconsciousness. To 
escape this there is but one means: to become conscious of oneself, more 
and more conscious and more and more attentive. 

Try this little exercise: at the beginning of the day, say: “I won’t speak 
without thinking of what I say.” You believe, don’t you, that you think all 
that you say! It is not at all true, you will see that so many times the word 
you do not want to say is ready to come out, and that you are compelled 
to make a conscious effort to stop it from coming out. 

I have known people who were very scrupulous about not telling lies, 
but all of a sudden, when together in a group, instead of speaking the truth 
they would spontaneously tell a lie; they did not have the intention of 
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doing so, they did not think of it a minute before doing it, but it came “like 
that”. Why?—because they were in the company of liars; there was an 
atmosphere of falsehood and they had quite simply caught the malady! 
It is thus that gradually, slowly, with perseverance, first of all with great 
care and much attention, one becomes conscious, learns to know oneself 
and then to become master of oneself. 
13 January 1951, 4, 35-7 


The ever-varying ‘I’: the constant thing 


What is it that gives you the impression that you are an individual’... 
When you were ten, you were very different from what you were when 
you were born, and now you are very different from what you were at ten, 
aren’t you? The form grows within certain limits and there is a similarity, 
but even so, it is quite different from what it was at your birth; you may 
almost say, “It was not I.” So much for the physical. Now, take your inner 
consciousness when you were five and now. Nobody would say it is the 
same person. And your thoughts, at five and now? All are different. But in 
spite of everything, what is it that gives you the impression that it is the 
same person who is thinking? 

Let us take the example ofa river following its course: it is never the same 
water which flows. What is a river? There is not a drop that ever is the same, 
no stability is there, then where is the river? (Some take this example to 
prove that there is no personality—they are very anxious to prove that there 
is no personality.) For beings it is the same thing: the consciousness changes, 
ideas change, sensations change, what then is the being? Some say that 
individuality is based upon memory, remembrance: you remember therefore 
you are an individual being. This is absolutely wrong, for even if you had no 
memory you would still be an individual being. 

The river's bed constitutes the river. 

The bed localises the river, but the bed also changes much; which 
means that all is inconstant, all is fugitive, and this is true. But it is only 
one part of the truth, it is not the whole. You feel quite clearly that there is 
something “stable” in you, don’t you, but where does this sensation of 
stability come from? 

If I were to place it physically, I would say it is somewhere in the chest. 
When I say “I am going to do something”, it is not the true “I” which 
speaks. When I say “I think”, it is not the true “I” which thinks—the true 
“T” looks at the thinking, it looks at the thoughts coming. Naturally this 
is a way of speaking. 
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When the vast majority of people say “T’, it is a part of them, of their 
feeling, their body, their thought, indifferently, which speaks; it is something 
that always changes. Therefore, their “T’ is innumerable, or the “T’ always 
varies. What is the constant thing therein?... The psychic being, evidently. 
For, to be constant a thing must first be immortal. Otherwise it cannot be 
constant. Then, it must also be independent of the experiences through 
which it passes: it cannot be the experiences themselves. Hence, it is 
certainly not the bed of the river which constitutes the river; the bed is 
only a circumstance. If the comparison is carried a little farther (besides, 
comparisons are worthless, people find in them whatever they want), it 
can be said that the river is a good symbol of life, that what is constant in 
the river is the species “‘water’’. It is not always the same drop of water, but 
itis always water—without water there would be no river. And what endures 
in the human being is the species “consciousness”’. It is because it has a 
consciousness that it endures. It is not the forms which last, it is the 
consciousness, the power of binding together all these forms, of passing 
through all these things, not only keeping a memory of them (memory is 
something very external), but keeping the same vibration of consciousness. 

3 March 1951, 4, 172-3 


When can one say that one is conscious? 

That is always a relative question. One is never altogether unconscious 
and one is never completely conscious. It is a progressive state. 

But a time comes when instead of doing things automatically, impelled 
by a consciousness and force of which one is quite unaware—a time 
comes when one can observe what goes on in oneself, study one’s 
movements, find their causes, and at the same time begin to exercise a 
control first over what goes on within us, then on the influence cast on us 
from outside which makes us act, in the beginning altogether unconsciously 
and almost involuntarily, but gradually more and more consciously; and 
the will can wake up and react. Then at that moment, the moment there is 
a conscious will capable of reacting, one may say, “I have become 
conscious.” This does not mean that it is a total and perfect consciousness, 
it means that it is a beginning: for example, when one is able to observe all 
the reactions in one’s being and to have a certain control over them, to let 
those one approves of have play, and to control, stop, annul those one 
doesn’t approve of. 

Besides, you must become aware within of something like a goal or a 
purpose or an ideal you want to realise; something other than the mere 
instinct which impels you to live without your knowing why or how. At 
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that time you may say you are conscious, but it doesn’t mean you are 
perfectly conscious. And moreover, this perfection is so progressive that 
I believe nobody can say he is perfectly conscious; he is on the way to 
becoming perfectly conscious, but he isn’t yet. 

28 November 1956, 8, 368-9 


One can begin by observing one’s feelings or thoughts in their working; 
because... sensations are so linked to the body that it is very difficult to 
distinguish them, they are so tied to our senses, and the senses are 
instruments of the body, so it is difficult to discern. But feelings already 
escape... the feelings one experiences; and to try to find the root of this... 
and then the thoughts... What are thoughts? 

If one begins to find out, to understand what a feeling is and what a 
thought is, and how it works, then one can already go quite far on the path 
with that. One must at the same time observe how his feelings and thoughts 
have an action on the body, what the reciprocity is. And then, there is 
another exercise which consists in looking into oneself for what is 
persistent, what is lasting, something which makes one say “T’, and which 
is not the body. For obviously, when one was very small, and then when 
each year one grows up, if one takes fairly long distances, for example a 
distance of about ten years, they are very different “I’’s from what one was 
when as small as this (gesture), and then what one is now; it is difficult to 
say that it is the same person, you see. If one takes only this, still there is 
something which has the feeling of always being the same person. So one 
must reflect, seek, try to understand what it is. This indeed can lead you 
far on the path. Then if one also studies the relation between these different 
things—between thoughts, feelings, their action on the body, the reciprocal 
action of the body on these things—and also what it is that says “T’ 
permanently, what it is that can trace a curve in the movement of the being, 
if one seeks carefully enough, it leads you quite far. Naturally if one seeks 
far enough and with enough persistence, one reaches the psychic. 

It is the path to lead you to the psychic; and so this is the experience, 
it is the first experience. When one has the contact with the permanent 
part of one’s immortal being, through this immortality one can go still 
further and reach the Eternal. It is still another state of consciousness. But 
it is in this way that one follows the path, gradually. There are other ways, 
but this is the one which is always within reach. You see, one always has 
his body with him, and his feelings and thoughts, and at any moment of 
the day whatever, even in the night one can be busy with this; while if one 
must have something else around him, people or things or certain 
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conditions, it is more complicated; but this is always there within one’s 
reach. Nobody can prevent you from having your body with you, your 
thought and your feelings, your sensations; it is the field of work which is 
always there, it is very convenient—no need to seek outside. One has all 
that is necessary. And so what must be acquired is the power of observation 
and the capacity for concentrating and for pursuing a little continuously a 
certain movement in one’s being; as when you have some very strong 
feeling which takes hold of you, seizes you, then you must look at it, so to 
say, and concentrate upon it and manage to find out where it comes from, 
what has brought you this. Just this work of concentrating in order to 
succeed in finding this out is enough to lead you straight to an experience. 
And then if, for example, you want to do something practical, if in your 
feelings you are completely upset, agitated, if there’s a kind of storm 
within, then by concentrating you can try to find out the cause of all that, 
you see, the inner cause, the real cause, and at the same time you can 
aspire to bring peace, quietude, a kind of inner immobility into your feelings, 
because without that you can’t see clearly. When everything is in a 
whirlwind one sees nothing; as when you are in a great tempest and the 
wind is blowing from all sides and there are clouds of dust, you cannot 
see; it is the same thing. To be able to see, all must become quiet. So you 
must aspire and then draw into this storm... draw peace, quietude, immobility, 
like this; and then if you succeed it is still another experience, it is the 
beginning. 

9 March 1955, 7, 77-9 


“To work for your perfection the first step is to become conscious of 
yourself.” 
“The Science of Living”, On Education 

“To know oneself and control oneself”,' what does this mean? 

This means to be conscious of one’s inner truth, conscious of the 
different parts of one’s being and their respective functions. You must 
know why you do this, why you do that; you must know your thoughts, 
know your feelings, all your activities, all your movements, of what you 
are capable, etc. And to know oneself is not enough: this knowledge must 
bring a conscious control. To know oneself perfectly is to control oneself 
perfectly. 

But there must be an aspiration at every moment. It is never too early to 
begin, never too late to continue. That is, even when you are quite young, 


' “The Science of Living”, On Education. 
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you can begin to study yourself and know yourself and gradually to 
control yourself. And even when you are what is called “old”, when you 
are quite aged, it is not too late to make the effort to know yourself better 
and better and control yourself better and better. That is the Science of 
Living. To perfect oneself, one must first become conscious of oneself. I 
am sure, for instance, that the following situation has arisen many times in 
your life: someone asks you suddenly, “Why have you done that?” Well, 
the spontaneous reply is, “I don’t know.” If someone asks you, “What are 
you thinking of?” You reply, “I don’t know.” “Why are you tired?”—“T 
don’t know.” “Why are you happy?”—‘T don’t know’, and so on. I can 
take indeed fifty people and ask them suddenly, without preparation, ““Why 
have you done that?” and if they are not inwardly “awake”, they will all 
answer, “I don’t know.” (Of course I am not speaking here of those who 
have practiced a discipline of self-knowledge and of following up their 
movements to the extreme limits; these people can, naturally, collect 
themselves, concentrate and give the right answer, but only after a little 
while.) You will see that it is like that if you look well at your whole day. You 
say something and you don’t know why you say it—it is only after the 
words are out of your mouth that you notice that this was not quite what 
you wanted to say. For instance, you go to see someone, you prepare 
beforehand the words you are going to speak, but once you are in front of 
the person in question, you say nothing or it is other words which come 
from your mouth. Are you able to say to what extent the atmosphere of the 
other person has influenced you and stopped you from saying what you 
had prepared? How many people can say that? They do not even observe 
that the person was in such or such a state and that it was because of this 
that they could not tell him what they had prepared. Of course, there are 
very obvious instances when you find people in such a bad mood that 
you can ask nothing of them. I am not speaking of these. Iam speaking of 
the clear perception of reciprocal influences: what acts and reacts on your 
nature; it is this one does not have. For example, one becomes suddenly 
uneasy or happy, but how many people can say, “It is this’? And it is 
difficult to know, it is not at all easy. One must be quite “awake”; one must 
be constantly in a very attentive state of observation. 

There are people who sleep twelve hours a day and say the rest of the 
time, “I am awake”! There are people who sleep twenty hours a day and 
the rest of the time are but half awake! 

To be in this state of attentive observation, you must have, so to say, 
antennae everywhere which are in constant contact with your true centre 
of consciousness. You register everything, you organise everything and, 
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in this way, you cannot be taken unawares, you cannot be deceived, 
mistaken, and you cannot say anything other than what you wanted to 
say. But how many people normally live in this state? It is this I mean, 
precisely, when I speak of “becoming conscious”. If you want to benefit 
most from the conditions and circumstances in which you find yourself, 
you must be fully awake: you must not be taken by surprise, you must not 
do things without knowing why, you must not say things without knowing 
why. You must be constantly awake. 

13 January 1951, 4, 33-5 


Isn't it more important to know oneself than to try to know others? 

Very important, of capital importance! Besides, that’s the field of work 
given to each one. It is this one must understand, that each one—this 
totality of substance constituting your inner and outer body, the totality 
of substance with which your being is built from the outermost to the 
inmost—is a field of work; it is as though one had gathered together 
carefully, accumulated a certain number of vibrations and put them at your 
disposal for you to work upon them fully. It is like a field of action constantly 
at your disposal: night and day, awake or asleep, all the time—nobody can 
take it away from you, it is wonderful! You may refuse to use it (as most 
people do), but it is a mass to be transformed that is there in your hands, 
fully at your disposal, given to you so that you may learn to work upon it. 
So, the most important thing is to begin by doing that. You can do nothing 
for others unless you are able to do it for yourself. You can never give a 
good advice to anyone unless you are able to give it to yourself first, and 
to follow it. And if you see a difficulty somewhere, the best way of changing 
this difficulty is to change it in yourself first. If you see a defect in anyone, 
you may be sure it is in you, and you begin to change it in yourself. And 
when you will have changed it in yourself, you will be strong enough to 
change it in others. And this is a wonderful thing, people don’t realise 
what an infinite grace it is that this universe is arranged in such a way that 
there is a collection of substance, from the most material to the highest 
spiritual, all that gathered together into what is called a small individual, 
but at the disposal of a central Will. And that is yours, your field of work, 
nobody can take it away from you, it is your own property. And to the 
extent you can work upon it, you will be able to have an action upon the 
world. But only to that extent. One must do more for oneself, besides, than 
one does for others. 

Is it possible to know others before knowing oneself? 

Nothing is impossible. One can’t say it is not possible. But if one is 
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unaware of certain movements in oneself, it is certainly an anomaly to be 
conscious first of these in others. It is an anomaly. It may exist. There may 
be people so decentralised that they are more sensitive about others than 
in themselves. But still, usually they are considered a little morbid. This 
does not give them a very great inner equilibrium, they become unbalanced. 
There are people who are all at sea, they are like a cork upon the waves: it 
goes here and there, jumps this way and that. They have no line of 
consciousness.... It is not an enviable state. I don’t think, truly, sincerely 
I don’t think that it is possible to help anyone unless one has already 
helped oneself first. If you are unconscious, how do you expect to bring 
consciousness into others! This seems to me an insoluble problem. That 
is what people usually do, but that’s no reason for approving it. This is 
exactly why, I believe, things go so wrong. It is like those who seeing 
others quarrelling rush forward and begin shouting louder than they to 
tell them, “Keep quiet!” 

7 October 1953, 5, 302-3 


In oneself, there are contradictory wills. 

Yes, many. That is one of the very first discoveries. There is one part 
which wants things this way; and then at another moment, another way, 
and a third time, one wants still another thing! Besides, there is even this: 
something that wants and another which says no. So? But it is exactly that 
which has to be found if you wish in the least to organise yourself. Why 
not project yourself upon a screen, as in the cinema, and then look at 
yourself moving on it? How interesting it is! 

This is the first step. 

You project yourself on the screen and then observe and see all that is 
moving there and how it moves and what happens. You make a little 
diagram, it becomes so interesting then. And then, after a while, when you 
are quite accustomed to seeing, you can go one step further and take a 
decision. Or even a still greater step: you organise—arrange, take up all 
that, put each thing in its place, organise in such a way that you begin to 
have a straight movement with an inner meaning. And then you become 
conscious of your direction and are able to say: “Very well, it will be thus; 
my life will develop in that way, because that is the logic of my being. Now, 
Ihave arranged all that within me, each thing has been put in its place, and 
so naturally a central orientation is forming. I am following this orientation. 
One step more and I know what will happen to me for I myself am deciding 
it....” Ido not know, I am telling you this; to me it seemed terribly interesting, 
the most interesting thing in the world. There was nothing, no other thing 
that interested me more than that. 
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(...) 

To put all that on a screen in front of yourself and look at what is 
happening. And the first step is to know all that is happening and then 
you must not try to shut your eyes when something does not appear 
pleasant to you! You must keep them wide open and put each thing in that 
way before the screen. Then you make quite an interesting discovery. And 
then the next step is to start telling yourself: “Since all that is happening 
within me, why should I not put this thing in this way and then that thing 
in that way and then this other in this way and thus wouldn’t I be doing 
something logical that has a meaning? Why should I not remove that 
thing which stands obstructing the way, these conflicting wills? Why? 
And what does that represent in the being? Why is it there? If it were put 
there, would it not help instead of harming me?” And so on. 

And little by little, little by little, you see clearer and then you see why 
you are made like that, what is the thing you have got to do—that for 
which you are born. And then, quite naturally, since all is organised for 
this thing to happen, the path becomes straight and you can say 
beforehand: “It is in this way that it will happen.” And when things come 
from outside to try and upset all that, you are able to say: “No, I accept 
this, for it helps; I reject that, for that harms.” And then, after a few years, 
you curb yourself as you curb a horse: you do whatever you like, in the 
way you like and you go wherever you like. 

It seems to me this is worth the trouble. I believe it is the most interesting 
thing. 

Mother, what is this little screen? 

This screen? It is the psychic consciousness. 

And this play?? 

Play? It is the play of the central consciousness. It is precisely the 
consciousness that is at the origin of the psychic being. And then there 
you have to take only a tiny step to find out how this psychic 
consciousness should reflect and translate the one supreme 


2“Tn the universal play there are some, the majority, who are ignorant instruments; 
they are actors who are moved about like puppets, knowing nothing. There are 
others who are conscious, and these act their part, knowing that it is a play. And 
there are some who have the full knowledge of the universal movement and are 
identified with it and with the one Divine Consciousness and yet consent to act 
as though they were something separate, a division of the whole. There are many 
intermediary stages between that ignorance and this full knowledge, many ways 
of participating in the play.” 

Questions and Answers 1929 — 1931 (26 May 1929) 
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Consciousness. And there the matter ends. This last step becomes very 
easy. 

But it is the secret that’s discovered at the end. And when it is 
discovered, there is no more fighting, for the battle has already been 
fought and everything arranged; so it is in one single movement and in a 
way as simple, as natural and as straight as possible that the thing happens, 
without any reaction. 

I think that is what the sages of the past meant when they said: “Know 
thyself.” Not anything else. But then, instead of going in there as if with a 
bandage on your eyes, and knocking your nose or forehead against 
something hard to find out that it is hard or that it is a wall or a closed door 
or an obstruction or some bad will; instead of all that, there is no need of 
years of experience and all kinds of misfortune and more or less unpleasant 
circumstances, in order to learn to know oneself: you do the work quietly, 
as I said. 

When I did that, there was no cinema, so I could not compare what I 
was doing with the cinema—it was not yet there, but it is exactly like 
projecting on the screen what is inside, objectifying it. And a screen that’s 
all white, quite smooth, that does not deform. If the screen were not quite 
smooth and very white, your image would be all hazy, you would not be 
able to see anything. Well, it is the same thing. The screen must be very 
white, quite smooth, quite clean, quite pure. Then one sees things as they 
are. 

29 July 1953, 5, 197- 200 


The individual’s many personalities: many destinies 


You say that it is necessary to establish “homogeneity in our being” ? 

Don’t you know what a homogeneous thing is, made up of all similar 
parts? That means the whole being must be under the same influence, 
same consciousness, same tendency, same will. We are formed of all kinds 
of different pieces. They become active one after another. According to 
the part that is active, one is quite another person, becomes almost another 
personality. For instance, one had an aspiration at first, felt that everything 
existed only for the Divine, then something happens, somebody comes 
along, one has to do something, and everything disappears. One tries to 
recall the experience, not even the memory of the experience remains. One 
is completely under another influence, one wonders how this could have 
happened. There are examples of double, triple, quadruple personalities, 
altogether unconscious of themselves.... But it is not about this I am 
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speaking; I am speaking about something which has happened to all of 
you: you have had an experience, and for some time you have felt, 
understood that this experience was the only thing that was important, 
that had an absolute value—half an hour later you try to recall it, it is like 
a smoke that vanishes. The experience has disappeared. And yet half an 
hour ago it was there and so powerful... It is because one is made of all 
kinds of different things. The body is like a bag with pebbles and pearls all 
mixed up, and it is only the bag which keeps all that together. This is not a 
homogeneous, uniform consciousness but a heterogeneous one. 

You can be a different person at different moments in your life. I know 
people who took decisions, had a strong will, knew what they wanted and 
prepared to do it. Then there was a little reversal in the being; another part 
came up and spoilt all the work in ten minutes. What had been accomplished 
in two months was all undone. When the first part comes back it is in 
dismay, it says: “What!...” Then the whole work has to be started again, 
slowly. Hence it is evident that it is very important to become aware of the 
psychic being; one must have a kind of signpost or a mirror in which all 
things are reflected and show themselves as they truly are. And then, 
according to what they are, one puts them in one place or another; one 
begins to explain, to organise. That takes time. The same part comes back 
three or four times and every part that comes up says: “Put me in the first 
place; what the others do is not important, not at all important, it is I who 
will decide, for I am the most important.” I am sure that if you look at 
yourself, you will see that there’s not one among you who has not had the 
experience. You want to become conscious, to have goodwill, you have 
understood, your aspiration is shining—all is brilliant, illuminated; but all 
of a sudden something happens, a useless conversation, some unfortunate 
reading, and that upsets everything. Then one thinks that it was an illusion 
one lived in, that all things were seen from a certain angle. 

This is life. One stumbles and falls at the first occasion. One tells oneself: 
“Oh! One can’t always be so serious”, and when the other part returns, 
once again, one repents bitterly: “I was a fool, I have wasted my time, now 
I must begin again....” At times there is one part that’s ill-humoured, in 
revolt, full of worries, and another which is progressive, full of surrender. 
All that, one after the other. 

There is but one remedy: that signpost must always be there, a mirror 
well placed in one’s feelings, impulses, all one’s sensations. One sees 
them in this mirror. There are some which are not very beautiful or pleasant 
to look at; there are others which are beautiful, pleasant, and must be kept. 
This one does a hundred times a day if necessary. And it is very interesting. 
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One draws a kind of big circle around the psychic mirror and arranges all 
the elements around it. If there is something that is not all right, it casts a 
sort of grey shadow upon the mirror: this element must be shifted, organised. 
It must be spoken to, made to understand, one must come out of that 
darkness. If you do that, you never get bored. When people are not kind, 
when one has a cold in the head, when one doesn’t know one’s lessons, 
and so on, one begins to look into this mirror. It is very interesting, one 
sees the canker. “I thought I was sincere!””—not at all. 

Not a thing happens in life which is not interesting. This mirror is very, 
very well made. Do that for two years, three, four years, at times one must 
do it for twenty years. Then at the end of a few years, look back, turn your 
gaze upon what you were three years ago: “How I have changed!... Was I 
like that?...” It is very entertaining. “I could speak like that? I could talk like 
that, think like that?... But I was indeed stupid! How I have changed!” It’s 
very interesting, isn’t it? 

1 April 1953, 5, 8-11 


There are not two beings with an identical combination; between the 
different parts of the being and the composition of these parts the 
proportion is different in each individual. There are people, primitive men, 
people like the yet undeveloped races or the degenerated ones whose 
combinations are fairly simple; they are still complicated, but comparatively 
simple. And there are people absolutely at the top of the human ladder, the 
élite of humanity; their combinations become so complicated that a very 
special discernment is needed to find the relations between all these things. 

There are beings who carry in themselves thousands of different 
personalities, and then each one has its own rhythm and alternation, and 
there is a kind of combination; sometimes there are inner conflicts, and 
there is a play of activities which are rhythmic and with alternations of 
certain parts which come to the front and then go back and again come to 
the front. But when one takes all that, it makes such complicated 
combinations that some people truly find it difficult to understand what is 
going on in themselves; and yet these are the ones most capable of a 
complete, coordinated, conscious, organised action; but their organisation 
is infinitely more complicated than that of primitive or undeveloped men 
who have two or three impulses and four or five ideas, and who can 
arrange all this very easily in themselves and seem to be very co-ordinated 
and logical because there is not very much to organise. But there are 
people truly like a multitude, and so that gives them a plasticity, a fluidity 
of action and an extraordinary complexity of perception, and these people 
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are capable of understanding a considerable number of things, as though 
they had at their disposal a veritable army which they move according to 
circumstance and need; and all this is inside them. So when these people, 
with the help of yoga, the discipline of yoga, succeed in centralising all 
these beings around the central light of the divine Presence, they become 
powerful entities, precisely because of their complexity. So long as this is 
not organised they often give the impression of an incoherence, they are 
almost incomprehensible, one can’t manage to understand why they are 
like that, they are so complex. But when they have organised all these 
beings, that is, put each one in its place around the divine centre, then 
truly they are terrific, for they have the capacity of understanding almost 
everything and doing almost everything because of the multitude of entities 
they contain, of which they are constituted. And the nearer one is to the 
top of the ladder, the more it is like that, and consequently the more difficult 
it is to organise one’s being; because when you have about a dozen 
elements, you can quickly compass and organise them, but when you 
have thousands of them, it is difficult. 

22 June 1955, 7, 212-3 


This talk is based upon the Mother’s essay entitled “Foresight” (Cent. Vol. 12, 
pp.77-9). 

There are people whose destiny is very complex, giving the impression 
that the things which happen to them are quite unexpected and unforeseeable, 
unless one can “see” by some means other than the ordinary. 

“To solve the problem one must know that, to begin with, all living 
creatures, and more especially human beings, are made up of a 
combination of several entities that come together, interpenetrate, 
sometimes organising themselves and completing each other, sometimes 
opposing and contradicting one another.” 

An “entity” is a personality or an individuality. There are many such 
“personalities” in each one of us. If these personalities agree and are 
complementary with one another, they make up a human being, a rich and 
complex “person”. But that is not what usually happens. These personalities 
do not agree with one another. For example, one of them might wish to make 
some progress, to become more and more perfect, to get a deeper knowledge 
of things, to realise more and more, to proceed towards the perfection of the 
being, while another one may simply want to have fun and enjoy itself as 
much as it can; one day it will do this, the next day something else, etc. If the 
personalities do not agree, this person’s life will be incoherent, and that is 
not unusual: in fact, these cases are very common. 
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“Each one of these beings or states of being belongs to a world of its 
own and carries within it its own destiny, its own determinism. And it is 
the combination of all these determinisms, which is sometimes very 
heterogeneous, that results in the destiny of the individual.” 

Aperson may have a great many personalities within him—ten or twenty, 
for example—and each one has its own destiny. In the physical world, an 
individuality means a human body; so, in a human body there are many 
individualities, each one with its own destiny. What happens then? 
Conflicts, friction, inner disorder created by these individualities which 
are unable to get on with one another. The strongest one gets the upper 
hand; it is not only dominant over the others but curbs them to stop them 
from rebelling. So, in the end, the unlucky ones, the repressed ones, go to 
sleep. They bide their time, and when that time comes, they suddenly jump 
up and turn everything upside down. If that happens very often, that 
person’s life will be a very disorderly one. He will take up one thing today 
and go on with another tomorrow and so on. 

I don’t think it is true to say that a person is “harmonious” if he has no 
inner complexity. People who have this kind of illusory harmony are usually 
deeply immersed in material life, so that the slightest unpleasantness upsets 
them completely, because they have nothing else. No, a truly harmonious 
personality implies a conscious arrangement of the inner individualities. 
This arrangement may be effected spontaneously before birth, but that is 
rare. The arrangement is achieved later, by means of a discipline, a proper 
education. But to succeed in this one must consciously take the psychic 
being as the centre and arrange, harmonise the various individualities 
around it. True harmony, inner organisation is the result of such a persistent 
effort. 

“But as the organisation and relationship of all these entities can be 
altered by personal discipline and effort of will, as these various 
determinisms act on each other in different ways according to the 
concentration of the consciousness, their combination is nearly always 
variable and therefore unforeseeable.” 

In mathematics, one sometimes takes a great many numbers to try and 
find all the possible combinations of them. At once one finds that it becomes 
impossible, for there are many numbers that are beyond expression. 
Similarly, if you have a great many destinies that come together in you and 
occur in various combinations, depending on the part of the being that 
predominates at the time, if you try to foresee what is going to happen, it 
is extremely difficult. It is the same thing with states of consciousness. A 
destiny represents an individual; they all react on one another and the 
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number of things that may happen is frightening! So how will you foresee 
that? The “laws” of the universe always work independently, and that is 
the “secret” of the composition of the universe. 

“The art of living would then consist in maintaining oneself in one’s 
highest state of consciousness and thus allowing one’s highest destiny to 
dominate the others in life and action. So one can say without any fear of 
making a mistake: be always at the summit of your consciousness and 
the best will always happen to you. But that is a maximum which is not 
easy to reach. If this ideal condition turns out to be unrealisable, the 
individual can at least, when he is confronted by a danger or a critical 
situation, call upon his highest destiny by aspiration, prayer and trustful 
surrender to the divine will. Then, in proportion to the sincerity of his 
call, this higher destiny intervenes favourably in the normal destiny of 
the being and changes the course of events insofar as they concern him 
personally. It is events of this kind that appear to the outer consciousness 
as miracles, as divine interventions.” 

30 December 1950, 15, 286-9 


For example, the physical or material destiny of a being comes from his 
paternal and maternal forebears, from the physical conditions and 
circumstances in which he is born; one should be able to foresee the 
events of his physical life, his state of health and approximately how long 
his body will last. But then there comes into play the formation of his vital 
being (the being of desires and passions, but also of impulsive energy and 
active will) which brings with it its own destiny. This destiny affects the 
physical destiny and can alter it completely and often even change it for 
the worse. For example, if a man born with a very good physical balance, 
who ought to live in very good health, is driven by his vital to all kinds of 
excesses, bad habits and even vices, he can in this way partly destroy his 
good physical destiny and lose the harmony of health and strength which 
would have been his but for this unfortunate interference. This is only one 
example. But the problem is much more complex, for, to the physical and 
vital destinies, there must be added the mental destiny, the psychic destiny, 
and many others besides. 

In fact, the higher a being stands on the human scale, the more complex 
is his being, the more numerous are his destinies and the more unforeseeable 
his fate seems to be as a consequence. This is however only an appearance. 
The knowledge of these various states of being and their corresponding 
inner worlds gives at the same time the capacity to discern the various 
destinies, their interpenetration and their combined or dominant action. 
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Higher destinies are quite obviously the closest to the central truth of the 
universe, and if they are allowed to intervene, their action is necessarily 
beneficent. 

Bulletin, February 1950, 12, 78-9 


The human individual is a very complex being: he is composed of 
innumerable elements, each one of which is an independent entity and has 
almost a personality. Not only so, the most contradictory elements are 
housed together. If there is a particular quality or capacity present, the 
very opposite of it, annulling it, as it were, will also be found along with it 
and embracing it. I have seen a man brave, courageous, heroic to the 
extreme, flinching from no danger, facing unperturbed the utmost peril, 
truly the bravest of the brave; and yet I have seen the same man cowering 
in abject terror, like the last of poltroons, in the presence of certain 
circumstances. I have seen a most generous man giving things away 
largely, freely, not counting any expenditure or sacrifice, without the least 
care or reservation; the same person I have also found to be the vilest of 
misers with respect to certain other considerations. Again, I have seen the 
most intelligent person, with a clear mind, full of light and understanding, 
easily comprehending the logic and implication of a topic; and yet I have 
seen him betraying the utmost stupidity of which even an ordinary man 
without education or intelligence would be incapable. These are not 
theoretical examples: I have come across such persons actually in life. 

The complexity arises not only in extension but also in depth. Man 
does not live on a single plane but on many planes at the same time. There 
is a scale of gradation in human consciousness: the higher one rises in the 
scale the greater the number of elements or personalities that one 
possesses. Whether one lives mostly or mainly on the physical or vital or 
mental plane or on any particular section of these planes or on the planes 
above and beyond them, there will be, accordingly, differences in the 
constitution or psycho-physical make-up of the individual personality. 
The higher one stands, the richer the personality, because it lives not only 
on its own normal level but also on all the levels that are below it and 
which it has transcended. The complete or integral man, some occultists 
say, possesses three hundred and sixty-five personalities; indeed it may 
be much more. The Vedas speak of the three and thirty-three and thirty- 
three hundred and thirty-three thousand gods that may be housed in the 
human vehicle—the basic three being evidently the triple status or world 
of Body, Life and Mind. 

What is the meaning of this self-contradiction, this division in man? To 
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understand that, we must know and remember that each person represents 
a certain quality or capacity, a particular achievement to be embodied. How 
best can it be done? What is the way by which one can acquire a quality at 
its purest, highest and most perfect? It is by setting an opposition to it. That 
is how a power is increased and strengthened—by fighting against and 
overcoming all that weakens and contradicts it. The deficiencies with respect 
to a particular quality show you where you have to mend and reinforce it 
and in what way to improve it in order to make it perfectly perfect. It is the 
hammer that beats the weak and soft iron to transform it into hard steel. The 
preliminary discord is useful and needs to be utilised for a higher harmony. 
This is the secret of self-conflict in man. You are weakest precisely in that 
element which is destined to be your greatest asset. 

Each man has then a mission to fulfil, a role to play in the universe, a 
part he has been given to learn and take up in the cosmic Purpose, a part 
which he alone is capable of executing and none other. This he has to learn 
and acquire through life-experiences, that is to say, not in one life but in 
life after life. In fact, that is the meaning of the chain of lives that the 
individual has to pass through, namely, to acquire experiences and to 
gather from them the thread—the skein of qualities and attributes, powers 
and capacities—for the pattern of life he has to weave. Now, the inmost 
being, the true personality, the central consciousness of the evolving 
individual is his psychic being. It is, as it were, a very tiny spark of light 
lying in normal people far behind the life-experiences. In grown-up souls 
this psychic consciousness has an increased light—increased in intensity, 
volume and richness. Thus there are old souls and new souls. Old and 
ancient are those that have reached or are about to reach the fullness of 
perfection; they have passed through a long history of innumerable lives 
and developed the most complex and yet the most integrated personality. 
New souls are those that have just emerged or are now emerging out of the 
mere physico-vital existence; they are like simple organisms, made of fewer 
constituents related mostly to the bodily life, with just a modicum of the 
mental. It is the soul, however, that grows with experiences and it is the 
soul that builds and enriches the personality. Whatever portion of the 
outer life, whatever element in the mind or vital or body succeeds in coming 
into contact with the psychic consciousness—that is to say, is able to 
come under its influence—is taken up and lodged there: it remains in the 
psychic being as its living memory and permanent possession. It is such 
elements that form the basis, the groundwork upon which the structure of 
the integral and true personality is raised. 

The first thing to do then is to find out what it is that you are meant to 
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realise, what is the role you have to play, your particular mission, and the 
capacity or quality you have to express. You have to discover that and 
also the thing or things that oppose and do not allow it to flower or come 
to full manifestation. In other words, you have to know yourself, recognise 
your soul or psychic being. 

For that you must be absolutely sincere and impartial. You must observe 
yourself as if you were observing and criticising a third person. You must 
not start with an idea that this is your life’s mission, this is your particular 
capacity, this you are to do or that you are to do, in this lies your talent or 
genius, etc. That will carry you away from the right track. It is not the liking 
or disliking of your external being, your mental or vital or physical choice 
that determines the true line of your growth. Nor should you take up the 
opposite attitude and say, “I am good for nothing in this matter, I am 
useless in that one; it is not for me.” Neither vanity and arrogance nor self- 
depreciation and false modesty should move you. As I said, you must be 
absolutely impartial and unconcerned. You should be like a mirror that 
reflects the truth and does not judge. 

If you are able to keep such an attitude, if you have this repose and 
quiet trust in your being and wait for what may be revealed to you, then 
something like this happens: you are, as it were, in a wood, dark and 
noiseless; you see in front of you merely a sheet of water, dark and still, 
hardly visible—a bit of a pond imbedded in the obscurity; and slowly 
upon it a moonbeam is cast and in the cool dim light emerges the calm 
liquid surface. That is how your secret truth of being will appear and 
present itself to you at your first contact with it: there you will see gradually 
reflected the true qualities of your being, the traits of your divine 
personality, what you really are and what you are meant to be. 

One who has thus known himself and possessed himself, conquering 
all opposition within himself, has by that very fact extended himself and 
his conquest, making it easier for others to make the same or a similar 
conquest. These are the pioneers or the élite who by a victorious campaign 
within themselves help others towards their victory. 

12 November 1952, 15, 334-7 


‘What’ am I? 


If we go a little way within ourselves, we shall discover that there is in 
each of us a consciousness that has been living throughout the ages and 
manifesting in a multitude of forms. 

24 January 1935, 15, 124 

If you have the philosophic mind, you will ask yourself: “What do I call 
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‘myself’? Is it my body?—it changes all the time, it is never the same 
thing. Is it my feelings?—they change so often. Is it my thoughts?— they 
are built and destroyed continuously. That is not myself. Where is the 
self? What is it that gives me this sense of continuity?” If you continue 
sincerely, you go back a few years. The problem becomes more and more 
perplexing. You continue to observe, you tell yourself: “It is my memory.” 
But even if one loses one’s memory, one would be oneself. If one sincerely 
continues this profound search, there comes a moment when everything 
disappears and one single thing exists, that is the Divine, the divine 
Presence. Everything disappears, dissolves, everything melts away like 
butter in the sunlight.... When one has made this discovery, one becomes 
aware that one was nothing but a bundle of habits. It is always that which 
does not know the Divine and is not conscious of the Divine which speaks. 
In everyone there are these hundreds and hundreds of “selves” who 
speak and in hundreds of completely different ways—‘“selves” 
unconscious, changing, fluid. The self which speaks today is not the 
same as yesterday’s; and if you look further, the self has disappeared. 
There is only one who remains. That is the Divine. It is the only one that 
may be seen always the same. And unless you have gone so far... 

8 April 1953, 5, 16-7 


With psychic education we come to the problem of the true motive of 
existence, the purpose of life on earth, the discovery to which this life 
must lead and the result of that discovery: the consecration of the individual 
to his eternal principle. Normally this discovery is associated with a mystic 
feeling, a religious life, because it is mainly the religions that have concerned 
themselves with this aspect of life. But it need not necessarily be so: the 
mystic notion of God may be replaced by the more philosophical notion of 
truth and still the discovery will remain essentially the same, but the road 
leading to it may be taken even by the most intransigent positivist. For 
mental notions and ideas have only a very secondary importance in 
preparing one for the psychic life. The important thing is to live the 
experience; that carries with it its own reality and force apart from any 
theory that may precede or accompany or follow it, for most often theories 
are no more than explanations that one gives to oneself in order to have, 
more or less, the illusion of knowledge. Man clothes the ideal or the absolute 
he seeks to attain with different names according to the environment in 
which he is born and the education he has received. The experience is 
essentially the same, if it is sincere; it is only the words and phrases in 
which it is formulated that differ according to the belief and the mental 
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education of the one who has the experience. All formulation is thus only 
an approximation that should be progressive and grow in precision as the 
experience itself becomes more and more precise and co-ordinated. Still, to 
sketch a general outline of psychic education, we must give some idea, 
however relative it may be, of what we mean by the psychic being. One 
could say, for example, that the creation of an individual being is the result 
of the projection, in time and space, of one of the countless possibilities 
latent in the supreme origin of all manifestation which, through the medium 
of the one and universal consciousness, takes concrete form in the law or 
the truth of an individual and so, by a progressive development, becomes 
his soul or psychic being. 

I must emphasise that what is stated briefly here does not claim to be a 
complete exposition of the reality and does not exhaust the subject—far 
from it. It is only a very summary explanation for a practical purpose, to 
serve as a basis for the education which we intend to consider now. 

It is through this psychic presence that the truth of an individual being 
comes into contact with him and the circumstances of his life. In most cases 
the presence acts, so to say, from behind the veil, unrecognised and unknown; 
but in some, it is perceptible and its action recognisable and even, in a very 
few, the presence becomes tangible and its action fully effective. These go 
forward in life with an assurance and a certitude all their own; they are 
masters of their destiny. It is for the purpose of obtaining this mastery and 
becoming conscious of the psychic presence that psychic education should 
be practised. But for that there is need of a special factor, the personal will. 
For till now, the discovery of the psychic being and identification with it 
have not been among the recognised subjects of education, and although 
one can find in special treatises useful and practical hints on the subject, 
and although in exceptional cases one may have the good fortune of meeting 
someone who is capable of showing the way and giving the help that is 
needed to follow it, most often the attempt is left to one’s own personal 
initiative. The discovery is a personal matter and a great determination, a 
strong will and an untiring perseverance are indispensable to reach the goal. 
Each one must, so to say, trace out his own path through his own difficulties. 
The goal is known to some extent, for most of those who have reached it 
have described it more or less clearly. But the supreme value of the discovery 
lies in its spontaneity, its ingenuousness, and that escapes all ordinary 
mental laws. And that is why anyone wanting to take up the adventure 
usually first seeks out some person who has successfully undertaken it and 
is able to sustain him and enlighten him on his way. Yet there are some 
solitary travellers and for them a few general indications may be useful. 
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The starting-point is to seek in yourself that which is independent of 
the body and the circumstances of life, which is not born of the mental 
formation that you have been given, the language you speak, the habits 
and customs of the environment in which you live, the country where you 
are born or the age to which you belong. You must find, in the depths of 
your being, that which carries in it a sense of universality, limitless 
expansion, unbroken continuity. Then you decentralise, extend and widen 
yourself; you begin to live in all things and in all beings; the barriers 
separating individuals from each other break down. You think in their 
thoughts, vibrate in their sensations, feel in their feelings, live in the life of 
all. What seemed inert suddenly becomes full of life, stones quicken, 
plants feel and will and suffer, animals speak in a language more or less 
inarticulate, but clear and expressive; everything is animated by a marvelous 
consciousness without time or limit. And this is only one aspect of the 
psychic realisation; there are others, many others. All help you to go 
beyond the barriers of your egoism, the walls of your external personality, 
the impotence of your reactions and the incapacity of your will. 

But, as I have already said, the path to that realisation is long and 
difficult, strewn with snares and problems to be solved, which demand an 
unfailing determination. It is like the explorer’s trek through virgin forest in 
quest of an unknown land, of some great discovery. The psychic being is 
also a great discovery which requires at least as much fortitude and 
endurance as the discovery of new continents. 

Bulletin, February 1952, 12, 30-3 


“Wait” means some lives? 

Yes. 

For some it can go faster; if suddenly something is reversed within 
them and they have an experience—even if it be only the experience of 
identification with the psychic—then all of a sudden they understand. 
Identification with the psychic means an identification with the divine 
Consciousness. So, immediately they understand; they understand and 
this even makes them laugh. One feels how foolish one was! (Mother 
laughs.) 

This sense of one’s own person becomes a kind of cage, a prison which 
shuts you in, prevents you from being true, from knowing truly, acting 
truly, understanding truly. It is as though someone had put you in a very 
hard shell and you were compelled to stay there. 

This is the first sensation you have. Afterwards you begin to tap against 
the shell in order to break it. Sometimes it resists very long. But still, when 
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you begin to feel this, that what you believed to be yourself, the person 
doing things and for whom they are done, the person who exists and 
makes you what you are, yes, when you pass from this to the 
consciousness that this is a prison preventing you from being truly 
yourself, then you have made great progress, and there is hope. You feel 
yourself stifled, crushed, absolutely shut up in a prison without air, without 
light, without an opening, and then you begin pushing from inside, pushing, 
pushing, pushing so that it may break. 

And the day it breaks, the day it opens, suddenly, you enter the psychic 
consciousness. And then you understand. And then, truly, if you have a 
sense of humour, you laugh; you realise your stupidity. 

Mother, you said one day that before being able to identify oneself 
with the Divine, one must first become an individual. 

Yes, well, that’s it, exactly. You are in the period of becoming an individual. 
And so long as one is in this period of becoming an individual, well, one 
must wait until this period passes, that is, till you have become a conscious 
individual. Perfectly. It is that. 

Mother, you said there are very few, one in a million perhaps, who are 
really conscious. 

Oh, if you take humanity at large, certainly! And the great mass of mankind 
will never become individuals, it will always be an amorphous mass, all 
intermingled, like that (gesture). To become an individual is what Sri 
Aurobindo calls becoming truly a mental man. Well, if you have read The 
Human Cycle, you will see that already it is not so easy to become a truly 
mental man who thinks by himself, is free from all outer influences, who has 
an individuality, who exists, has his reality; even that is not so easy. 

But, by a kind of Grace, it can happen that before becoming an individual, 
if someone has within himself an aspiration, if he feels the need to awaken 
to something which would want more, want something better, which feels 
how very small it is to be an individual, something which really seeks 
beyond the ordinary limits, well, even before becoming an individual, he 
may suddenly have the experience of a contact with his psychic which 
opens all the doors for him. They close again later, but once they have 
opened you never forget it. The remembrance remains very vividly; and 
this helps. It should happen to you here. 

22 September 1954, 6, 332-3 


Precisely, when one has this inner reversal of consciousness, in one 


second everything, everything changes... precisely this bewilderment of 
being able to think that what one is, what one considers as oneself is not 
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true, and that what is the truth of one’s being is something one doesn’t 
know. You see, this should have been the normal reaction, the one she 
had, of saying, “But then what is myself? If what I feel as myself is an 
illusory formation and not the truth of my being, then what is myself?” For 
that she doesn’t know. And so when one asks the question like that... 

There is amoment—because it is a question which becomes more and 
more intense and more and more acute—when you have even the feeling, 
precisely, that things are strange, that is, they are not real; a moment 
comes when this sensation that you have of yourself, of being yourself, 
becomes strange, a kind of sense of unreality. And the question continues 
coming up: “But then, what is myself?” Well, there is a moment when it 
comes up with so much concentration and such intensity that with this 
intensity of concentration suddenly there occurs a reversal, and then, 
instead of being on this side you are on that side, and when you are on 
that side everything is very simple; you understand, you know, you are, 
you live, and then you see clearly the unreality of the rest, and this is 
enough. 

You see, one may have to wait for days, months, years, centuries, lives, 
before this moment comes. But if one intensifies his aspiration, there is a 
moment when the pressure is so great and the intensity of the question so 
strong that something turns over in the consciousness, and then this is 
absolutely what one feels: instead of being here one is there, instead of 
seeing from outside and seeking to see within, one is inside; and the 
minute one is within, absolutely everything changes, completely, and all 
that seemed to him true, natural, normal, real, tangible, all that, immediately— 
yes, it seems to him very grotesque, very queer, very unreal, quite absurd; 
but one has touched something which is supremely true and eternally 
beautiful, and this one never loses again. 

Once the reversal has taken place, you can glide into an external 
consciousness, not lose the ordinary contact with the things of life, but 
that remains and it never moves. You may, in your dealings with others, fall 
back a little into their ignorance and blindness, but there is always 
something there, living, standing up within, which does not move any 
more, until it manages to penetrate everything, to the point where it is 
over, where the blindness disappears for ever. And this is an absolutely 
tangible experience, something more concrete than the most concrete 
object, more concrete than a blow on your head, something more real than 
anything whatever. 

8 June 1955, 7, 193-4 
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THE INCONSCIENT, THE SUBCONSCIENT 
AND THE SUBLIMINAL: 
THE NECESSITY OF THE EGO 


The inconscient: starting point of evolution 


New Year Message for 1959: 

“At the very bottom of the inconscience most hard and rigid and narrow 
and stifling I struck upon an almighty spring that cast me up forthwith 
into a formless limitless Vast vibrating with the seeds of a new world.” 

Here is the origin of this message: 

Last evening in the class,' I noticed that the children, who had a whole 
week to prepare questions on the text we are reading, did not find a single 
one. A terrible somnolence! A total lack of interest! When I had finished 
my reading, I said to myself, “But what is there in these brains that does 
not take interest in anything but their small personal affairs? After all, 
what is happening inside there, behind these forms?” 

Then during the meditation, I began going down into the mental 
atmosphere of the people around me, in order to find there the small light, 
the thing that responds. And I was literally dragged down to the bottom, 
as if into a hole. 

In this hole I saw what I am still seeing. I went down into a fissure, as 
it were, between two steep rocks, rocks made of something harder than 
basalt, black, metallic at the same time, with edges so sharp that you had 
the impression that were you simply to touch them, you would be flayed. 
It was something that seemed to have no bottom and no end, and it 
became narrower and narrower like a funnel, so narrow that there was 
almost no room left even for the consciousness to pass. The bottom was 
invisible, a black hole, and that went down and down and down, without 
air, without light, only a kind of glimmer, like a reflection at the peak of the 
rocks, a glimmer that came from beyond, from something that could be the 
heavens, but something invisible. I continued to slide down the fissure 
and I saw the edges, the black rocks, cut with scissors, as it were, shining 
like a fresh cut, the edges so sharp that they were like knives. Here was 
one, there another, there another, everywhere, all around. And I was dragged, 


' Mother’s weekly “Wednesday class”, held at the Ashram Playground. 
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dragged, dragged down,—I went down, down, down and there was no 
end to it, it became more and more oppressive, stifling, suffocating. 

Physically, the body followed, it participated in the experience. The 
hand that was on the arm of the chair slipped down, then the other hand, 
then the head bent down in an irresistible movement. Then I said to myself, 
“But this must stop, for if it continues, my head will be down on the 
ground!” (The consciousness was elsewhere, but I was looking at my 
body from outside.) And I asked myself, “But what is there at the bottom 
of this hole?” 

Hardly had I formulated the question when it was as if I had touched a 
spring that was there at the very bottom of the hole, a spring I had not 
noticed yet, which acted at once with a tremendous force and at one 
bound shot me up straight into the air; I was cast out of the fissure into a 
limitless, formless vast which was infinitely comfortable—not exactly warm, 
but it gave a comfortable impression of inner warmth. After this painful 
enough descent, it was a kind of super-comfort, an ease, an ease at its 
maximum. And my body immediately followed the movement, the head at 
once became straight again. And I lived all this without objectifying it at 
all; I was not taking stock of what it was, I did not look for any explanation 
of what was happening; it was what it was, I lived it and that was all. The 
experience was absolutely spontaneous. 

It was all-powerful, infinitely rich; it had no form at all, no limit—naturally 
I was identified with it and that is why I knew that it had neither limit nor 
form. It was as if—TI say “as if” because it could not be seen—as if this 
vast was made up of countless imperceptible points, points that did not 
occupy any place in space (there was no space, you see), points that were 
a deep warm gold; but this was only an impression, a translation. And all 
that was absolutely living, living with a power that seemed infinite. And 
yet it was immobile, with an immobility so perfect that it gave a feeling of 
eternity, but with an unbelievable inner intensity of movement and life—it 
was inner, self-contained—and immobile, immobile in relation to the 
outside, if there was an outside. And it had a boundless life —it may be 
spoken of as infinite only by way of image—and an intensity, a strength, 
a force, a peace, the peace of eternity, a silence, a calm, a power capable of 
everything. 

And I did not think it, I did not objectify it, I lived it comfortably, very 
comfortably. This lasted for a very long time—for the rest of the meditation. 

It was as if that contained all the wealth of possibilities. And all that 
though it had no form, had the power to become forms. 

After a moment I asked myself, “What is this, to what does it 
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correspond?” Naturally I found out afterwards, and finally this morning I 
told myself, “Well, it is just to give me my message for the coming year.” 
Then I transcribed it—naturally, you cannot make a description, it is 
indescribable. It was a psychological phenomenon and the forms were 
nothing but a way of describing the psychological state to oneself. And 
this is what I noted, obviously in a mental way. I have described nothing, 
I have only stated a fact: 

“At the very bottom of the inconscience most hard and rigid and 
narrow and stifling I struck upon an almighty spring that cast me up 
forthwith into a formless limitless Vast vibrating with the seeds of anew 
world.” 

Generally the inconscience gives the impression of something 
amorphous, inert, formless, neutral and grey—formerly, when I entered 
into the zones of inconscience, that was the first thing that I met; but in my 
experience yesterday, it was an inconscience hard, rigid, coagulated, as if 
coagulated for a resistance. It was a mental inconscience; all efforts make 
no impression on it, nothing can penetrate it. And this inconscience is 
much worse than a purely material inconscience. It was not the original 
inconscient; it was, if one may say so, a mentalised inconscient. All this 
rigidity, hardness, narrowness, fixity, opposition come from a mental 
presence in the creation: this is what the mind has brought into the 
inconscient. When the mind had not manifested, the inconscient was not 
like that: it was formless and had the plasticity of formless things. That 
plasticity has disappeared. 

The beginning of the experience is a very expressive image of the 
action of mind in the inconscient; it has made the inconscient aggressive— 
it was not like that before—aggressive, resisting, obstinate. That was 
precisely the starting-point of my experience. I was in fact trying to look 
into the mental inconscience of people, and this mental inconscience refuses 
to change, while the other did not; the purely material inconscience has no 
mode of being, it does not exist, it is not organised in any way. While this 
one is an organised inconscience, organised through the beginning of a 
mental influence—and it is a hundred times worse! It has now become a 
much greater obstacle than before. Before, it did not even have the power 
to resist, it had nothing, it was truly inconscient. Now it is an inconscience 
organised in its refusal to change! So I wrote, “most hard and rigid and 
narrow’—the idea is of something which presses you, presses you— 
“most stifling”. 

Then I wrote, “I struck upon an almighty spring.” That means precisely 
this: in the deepest depths of the inconscient, there is a supreme spring 
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that enables us to touch the Supreme. Because at the very bottom of the 
inconscience there is the Supreme. It is the Supreme who enables us to 
touch the Supreme. This is the “almighty spring”. 

It is always the same idea that the highest height touches the deepest 
depth. The universe is like a circle; it is represented by a serpent that bites 
its own tail. That means that the supreme height touches the most material 
matter without any intermediary. I have said this many times, but here it 
was an experience of the thing as I had it. 

Finally I said, “a formless limitless Vast vibrating with the seeds of a 
new world”. This does not refer to the primordial creation, but to the 
supramental creation; so this experience does not correspond to a return 
to the supreme origin of all. I had altogether the impression that I was 
projected into the origin of the supramental creation: it is something of the 
Supreme that has already been objectified precisely for the sake of the 
supramental creation. 

There was in fact this entire impression of power, of warmth and of 
gold. It was not fluid, but like a powdery mist. And each one of these 
things (they cannot be called particles or fragments or even points, unless 
point is taken in the mathematical sense, a point that does not occupy any 
place in space) was like living gold, a powdery mist of warm gold—one 
cannot call it bright, nor can one call it dark; neither was it light: a multitude 
of small points of gold, nothing but that. One could say that they touched 
my eyes, my face... and with a tremendous force! At the same time, there 
was the feeling of a plenitude, of an all-powerful peace—it was rich, it was 
full. It was movement at its maximum, infinitely more swift than anything 
that one can imagine, and at the same time it was absolute peace, perfect 
stillness. 

And this almighty spring was a perfect image of what happens, is 
bound to happen and will happen for everybody: all at once you shoot up 
into the vast. 

The experience that I have just described was followed by another 
which was also noted down at the time.” 

8 November 1958, 15, 361-5 


If I ask you, “Do you know the truth of your being?” What will you 
say?... Do you know it? Well, the same holds for everything. And yet you 
are already a sufficiently evolved thinking being who has passed through 
all kinds of refinements. You are no longer quite like, let us say, a lizard that 


> See the following talk of 15 November 1958. 
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runs on the wall; and yet you would not be able to say what the truth of 
your being is. That is just the secret of all deformations in the world. It is 
because there is all the inconscience created by the fact of separation from 
the Origin. It is due to this inconscience that the Origin, though always 
there, is not able to manifest itself. It is there, that is why the world exists. 
But in its expression it is deformed because it manifests itself through the 
inconscience, ignorance and obscurity. 

It is something I shall try to explain in the next issue of the Bulletin? 
But still, very briefly summed up, it is this: 

In creating the universe as it was, the Will was an individual projection— 
individual, you understand, a scattering: instead of being a unity containing 
all, it was a unity made of innumerable small unities which are 
individualisations, that is, things that feel themselves separated. And the 
very fact of being separated from all others is what gives you the feeling 
that you are an individual. Otherwise you would have the feeling that you 
were a fluid mass. For example, instead of being conscious of your external 
form and of everything in your being which makes of you a separate 
individuality, if you were conscious of the vital forces which move 
everywhere or of the inconscient that is at the base of all, you would have 
the feeling of a mass moving with all kinds of contradictory movements 
but which could not be separated from each other; you would not have 
the feeling of being an individual at all: you would have the feeling of 
something like a vibration in the midst of a whole. Well, the original Will 
was to form individual beings capable of becoming conscious once again 
of their divine origin. Because of the process of individualisation one 
must feel separate if one is to be an individual. The moment you are 
separated, you are cut off from the original consciousness, at least 
apparently, and you fall into the inconscient. For the only thing which is 
the Life of life is the Origin, if you cut yourself off from that, consciousness 
naturally is changed into unconsciousness. And then it is due to this very 
unconsciousness that you are no longer aware of the truth of your being... 
It is a process. You cannot argue whether it is inevitable or evitable; the 
fact is it is like that. This process of formation and creation is the reason 
why purity no longer manifests in its essence and in its purity but through 
the deformation of unconsciousness and ignorance... If you had answered 
immediately: “Yes, of course, I know the truth of my being!” it would have 
finished there, there wouldn’t have been any problem. 

That is why there is all this ugliness, there is death; that is why there is 


3 See On Education, CWM, Vol. 12, pp. 64-71. 
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illness; that is why there is wickedness; that is why there is suffering. 
There is no remedy, there is only one way for all these things. All this is 
there in different domains and with different vibrations, but the cause of 
all is the same. It is inconscience produced because of the necessity of 
individual formation. Once again I do not say that it was indispensable. 
That is another problem which perhaps later on we shall be ready to solve; 
but for the moment we are obliged to state that that’s how it is. 
And so, the remedy? Since such is the cause, the only way of putting 
everything right is to become conscious once again. 
27 May 1953, 5, 70-2 


This talk begins with Mother’s comments about her Darshan Message of February 
21st. 
“Tt is only immutable peace that can make possible eternity of existence.” 

I remember I wrote this after having had the experience that the 
immobility of the Inconscient, the beginning of creation, is, one cannot 
say a “projection”, but a kind of inanimate or inconscient symbol of the 
Eternity, of the Immobility—it is not “immobility”, words are worth nothing, 
it is between immobility and stability. I have written here “peace”, but 
“peace” is a poor word, it is not that, it is infinitely more than peace, it is 
the “something” (even the word “eternal” gives a limited sense, all words 
are impossible), the “Something” which is the Origin of all things and the 
beginning of the evolution of the manifestation to rejoin the Origin (Mother 
draws a curve joining the one to the other). 

I have the impression that it was at the Playground, and it was as 
though the inconscient immobility—the immobility of the Inconscient, 
the inert immobility of the Inconscient—were the starting-point of the 
evolution and it was like the translation of this... how to say it? (this is 
also another kind of immobility! but an immobility containing all movements) 
of this immobility of the Origin, this stability, and that the whole evolution 
is so that this may find back That, with the whole passage (same gesture 
of a great curve). It was a very clear vision. I remember having written this, 
and when I read it the experience came back. 

22 February 1969, 11, 161 


Drawing the sap-like subconscient to consciousness 


What exactly are the subconscient and the inconscient? 

The inconscient is that part of Nature which is so obscure and asleep 
that it seems to be wholly devoid of consciousness; at any rate, as in the 
stone, the mineral kingdom, the consciousness there is entirely inactive 
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and hidden. The history of the earth begins with this inconscience. 

We too carry it in ourselves, in the substance of our body, since the 
substance of our body is the same as that of the earth. 

But by evolution, this sleeping and hidden consciousness gradually 
awakens through the vegetal and animal kingdoms, and in them 
subconscience begins; this subconscience, with the appearance of mind 
in man, culminates in consciousness. This consciousness likewise is 
progressive, and in proportion as man evolves, it will change into 
superconscience. 

We too, then, carry in ourselves the subconscience which links us to 
the animal, and the superconscience which is our hope and assurance of 
future realisation. 

7 November 1959, 16, 232-3 


What does “subconscient” mean, exactly? 

Subconscient? It is what is half conscious, you see. And we say “sub”, 
because that means “below” the consciousness. It is something more 
obscure than the consciousness, but which, at the same time, is like a 
lower substratum supporting the consciousness. It is like those stores 
from which one would draw out something quite unformed, a formless 
substance which could be translated into forms or translated into actions 
or translated into impulses or even into feelings. But it is like those stores 
containing a considerable number of fairly mixed things, not very distinct, 
but which would be very rich in possibilities; only they would have to be 
drawn out into the light and organised, classified, put into shape so as to 
give them a value. 

So long as they are there, it is a mass, a mixture, certainly subconscient, 
that is to say, half-conscious, semi-conscious, in which everything is 
muddled up. It lacks organisation and classification. It is the characteristic 
of consciousness to organize and classify... classification, putting into 
order, arranging logically... there are varieties of logic, but still, some logic, 
a beginning of logic. There are higher and higher kinds of logic, more and 
more superior. But even preliminary logic is the first work of the 
consciousness. 

But consciousness is plunged—plunged as though by its roots—into 
this domain, and draws up as it would draw up sap; it constantly pumps 
this subconscient which it has to transform into something organised. 
That is why we spend our time re-doing the same work. If we had a small 
limited amount of consciousness which was our own, as some people 
imagine it, like a small bag full of consciousness, you know, which is one’s 
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own consciousness, well, when you have put it in good order and 
organised it well, your work will be done, and you can be quiet. But it is not 
at all like that, it is not at all like that. 

Even as there are elements of consciousness which escape and 
evaporate, which spread out, there is this constant rising, as from a deep 
ground, of something that asks to be made conscious. And your work has 
to be perpetually re-done. But one can—if one is careful and attentive— 
instead of re-doing exactly the same thing each time, one can re-do it with 
a little progress. Then the movement is not rectilinear, but a movement 
which goes like this... you see (gesture of spiral movement). One seems at 
times to be going back, but that’s in order to go farther and farther forward. 

15 September 1954, 6, 319-21 


This talk is based upon Bases of Yoga, Chapter 5, “Physical Consciousness, etc.” 
This evening the reading ends with the following lines: 

“The subconscient is the main cause why all things repeat themselves 
and nothing ever gets changed except in appearance. It is the cause why 
people say character cannot be changed, the cause also of the constant 
return of things one hoped to have got rid of for ever.... All too that is 
suppressed without being wholly got rid of sinks down there and remains 
as seed ready to surge up or sprout up at any moment.” 

But it is not hopeless, because if it were hopeless never could we attain 
physical transformation. 

There. 

Now, questions. 

Sweet Mother, how should we reject something in the vital so that it 
doesn't enter the subconscient? 

Ah! 

There is a great difference between pushing back a thing simply because 
one doesn’t want it and changing the state of one’s consciousness which 
makes the thing totally foreign to one’s nature. Usually, when one has a 
movement one doesn’t want, one drives it away or pushes it back, but one 
doesn’t take the precaution of finding within oneself what has served and 
still serves as a support for this movement, the particular tendency, the 
fold of the consciousness which enables this thing to enter the 
consciousness. If, on the contrary, instead of simply making a movement 
of reprobation and rejection, one enters deeply into his vital consciousness 
and finds the support, that is, a kind of particular little vibration buried 
very deeply in a corner, often in such a dark corner that it is difficult to find 
it there; if one starts hunting it down, that is, if one goes within, 
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concentrates, follows as it were the trail of this movement to its origin, 
one finds something like a very tiny serpent coiled up, something at 
times quite tiny, not bigger than a pea, but very black and sunk very 
deeply. 

And then there are two methods: either to put so intense a light, the 
light of a truth-consciousness so strong, that this will be dissolved; or 
else to catch the thing as with pincers, pull it out from its place and hold 
it up before one’s consciousness. The first method is radical but one 
doesn’t always have at his disposal this light of truth, so one can’t 
always use it. The second method can be taken, but it hurts, it hurts as 
badly as the extraction of a tooth; I don’t know if you have ever had a 
tooth pulled out, but it hurts as much as that, and it hurts here, like that. 
(Mother shows the centre of the chest and makes a movement of twisting.) 
And usually one is not very courageous. When it hurts very much, well, 
one tries to efface it like this (gesture) and that is why things persist. But 
if one has the courage to take hold of it and pull it until it comes out and 
to put it before himself, even if it hurts very much... to hold it up like this 
(gesture) until one can see it clearly, and then dissolve it, then it is 
finished. The thing will never again hide in the subconscient and will 
never again return to bother you. But this is a radical operation. It must 
be done like an operation. 

You must first have a great deal of perseverance in the search, for 
usually when one begins searching for these things the mind comes to 
give a hundred and one favourable explanations for your not needing to 
search. It tells you, ““Why no, it is not at all your fault; it is this, it is that, it 
is the circumstances, it is the people, these are things received from 
outside—all kinds of excellent excuses, which, unless you are very firm in 
your resolution, make you let go, and then it is finished; and so, after a 
short time the whole business has to be started again, the bad impulse or 
the thing you didn’t want, the movement you didn’t want, comes back, 
and so you must begin everything over again —till the day you decide to 
perform the operation. When the operation is done it is over, one is free. 
But, as I said, you must distrust mental explanations, because each time 
one says, “Yes, yes, at other times it was like that, but this time truly, truly 
it is not my fault, it is not my fault.” There you are. So it is finished. You 
must begin again. The subconscient is there, the thing goes down, remains 
there, very comfortably, and the first day you are not on your guard, hop! 
it surges up again and it can last—I knew people for whom it lasted more 
than thirty-five years, because they did not resolve even once to do what 
was necessary. 
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Yes, it hurts, it hurts a little, that’s all; afterwards it is finished. So there 
we are. 
16 March 1955, 7, 83-5 


How can one keep what You give? 
It does not go away, but enters the subconscient and continues to act. 
To remain conscious of it, one must reduce the range of the subconscient 
in oneself and thus increase the consciousness. 
3 November 1968, 16, 385 


How can one conquer the subconscious ? 
By entering into it step by step, through attentive observation, with 
the light of the consciousness. 
9 April 1935, 17, 90 


Can one learn to control one’s subconscient as one controls one’s 
conscious thought? 

It is especially during the body’s sleep that one is in contact with the 
subconscient. In becoming conscious of one’s nights, control of the 
subconscient becomes much easier. 

13 April 1970, 14, 365 


Your first attitude of detachment was the true one. The weakness that 
you are experiencing now is the result mostly of collective suggestion 
acting through subconscient memories of old ideas and feelings. 

6 January 1939, 14, 364 


(Mother told a sadhak that his hatred of someone was due to a strong 
attraction for the person. When asked to explain, she wrote:) 

I was referring to some evidently subconscient movement—but you 
need not worry about it nor fix your attention upon it—one day the 
understanding will come spontaneously. 

14, 363 


These are the explanations, the excuses the mind always finds in such 
cases; but these mental explanations follow or at the most accompany the 
movements to be explained, they never precede them. 

What starts the movement is an obscure impulse, instinctive, almost 
mechanical and unconscious in its origin, something that contradicts 
without knowing why. (It is this unconsciousness which repels X although 
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it is not a legitimation for repulsion or shrinking—these being themselves 
movements of unconsciousness.) 
April 1932, 14, 363 


Subconscient remembrance must be purified of all that is useless. 
14, 364 


The safest way is precisely not to go down, it is to remain above and 
from there to put a pressure on what is below. But if you go down it is very 
difficult to keep the contact with what is above; so if one forgets one can 
do nothing, one becomes like the part into which one has gone down. So, 
as it is something very difficult to do, on the contrary, it is better to remain 
in one’s higher consciousness and from there act upon the lower 
movements without going down into them. 

For example, it is as when one feels anger rising up from the 
subconscient; well, if one wants to control it one must be very careful not 
to be identified with it. One must not go down into it. One must remain in 
one’s consciousness, above, quiet, peaceful, and from there look at this 
anger and put the light and quietude upon it so that it calms down and 
vanishes. But if one gets identified with it, one is also in anger, one can’t 
change it. 

6 April 1955, 7, 113 


What was conscious and slides into the subconscient acts from there 


This talk is based upon Bases of Yoga, Chapter 5, “Physical Consciousness, etc.”. 
Is the subconscient stronger than the mind, vital and physical? 
What do you mean by stronger? 

Here it is written... 

It has a greater power. Well, just because it is subconscient it is 
everywhere, everything seems steeped in the subconscient. And so, 
“subconscient” means half conscious: not conscious and not unconscious. 
It is just between the two; it is like that, half-way; so things slide down into 
it, one doesn’t know that they are there, and from there they act; and it is 
because one doesn’t know that they are there that they can remain there. 
There are many things which one doesn’t wish to keep and drives out 
from the active consciousness, but they go down there, hide there, and 
because it is subconscious one doesn’t notice them; but they haven’t 
gone out completely, and when they have a chance to come up again, they 
come up. 

Il May 1955, 7, 141-2 
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First of all, it is the subconscient that has to become conscious, and 
indeed the main difficulty of the integral transformation is that things are 
constantly rising up from the subconscient. You think you have got a 
certain movement under control—anger, for example. You try very hard 
to control your anger and succeed to some extent, then suddenly it rises 
up again for some reason unknown to you, as if you hadn’t done anything 
at all, and you have to start all over again. If it were the transformed part 
of the being going back to its old ways, it would be most depressing, but 
it is not like that. It is the material part, the material life which is sustained, 
supported, so to say, by a subconscient life. And this subconscient is 
beginning to get individualised around some people; it has certain 
affinities with a kind of subconscient somewhat like our own, and that is 
where the things you have repressed or thrown out of your nature go 
to—and one fine day they rise up again. But if you are able to bring the 
light into the subconscient and make it conscious, this will no longer 
happen. 

One often has the experience of struggling more or less successfully 
with a defect or a wrong movement, but just when one gives up expecting 
a total victory, the thing is removed as if from outside. Why is that? 

There are two main reasons for this. In such a case, you may suddenly 
become receptive, and in this state of receptivity you receive the help 
that is needed to remove the defect and the help becomes effective. The 
other reason is that, while trying with patience and perseverance, you 
have—perhaps unknowingly —hit upon the origin of the difficulty in 
the subconscient. And once that is done, it is easy to transform whatever 
you wanted to transform in yourself. But this transformation may seem 
to you to come “from outside”, because you were not aware of what was 
going on. It does not come from outside, it is outside your active 
consciousness, and you are aware only of the “result” of your action. It 
may be one of these two things or both together. 

6 January 1951, 15, 295-6 


Has the subconscient accepted the Higher Consciousness? 

If the subconscient were to accept the Consciousness, it would no 
longer be the subconscient, it would become consciousness. I think that 
you mean: has the subconscient submitted to the rule, to the law of the 
higher Consciousness? This is not done as a whole, for the subconscient 
is vast and complex; there is a mental subconscient, a vital subconscient, 
a physical subconscient, a bodily subconscient. We have to wrest the 
subconscient fragment by fragment from its ignorant and inert resistance. 

I July 1935, 14, 363-4 
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Parental influences, atavism: most difficulties are in the subconscient 


I told you that willings—what Sri Aurobindo calls willings—are 
movements arising not from a higher consciousness coming down into 
the being and expressing itself in action, but from impulses or influences 
from outside. We reserved the word will to express what in the individual 
consciousness is the expression of an order or impulse coming from the 
truth of the being, from the truth of the individual—his true being, his true 
self, you understand. That we call will. And all the impulses, actions, 
movements arising in the being which are not that, we said were willings. 
And I told you in fact that without knowing it or at times even knowing it, 
you are moved by influences coming from outside which enter in without 
your even being aware of them and arouse in you what you call the will 
that a certain thing may happen or another may not, etc. 

So Iam asked: 

“What is the nature of these influences from outside? Could you give 
us an explanation of their working?” 

Naturally these influences are of very diverse kinds. They may be 
studied from a psychological point of view or from an almost mechanical 
standpoint, the one usually translating the other, that is, the mechanical 
phenomenon occurs as a sort of result of the psychological one. 

In very few people, and even in the very best at very rare moments in 
life, does the will of the being express that deep inner, higher truth. 

(After a silence Mother continues:) The individual consciousness 
extends far beyond the body; we have seen that even the subtle physical 
which is yet material compared with the vital being and in certain conditions 
almost visible, extends at times considerably beyond the visible limits of 
the physical body. This subtle physical is constituted of active vibrations 
which enter into contact or mingle with the vibrations of the subtle physical 
of others, and this reciprocal contact gives rise to influences—naturally 
the most powerful vibrations get the better of the others. For example, as 
I have already told you several times, if you have a thought, this thought 
clothes itself in subtle vibrations and becomes an entity which travels and 
moves about in the earth-atmosphere in order to realize itself as best it can, 
and because it is one among millions, naturally there is a multiple and 
involved interaction as a result of which things don’t take place in such a 
simple and schematic fashion. 

What you call yourself, the individual being enclosed within the limits 
of your present consciousness, is constantly penetrated by vibrations of 
this kind, coming from outside and very often presenting themselves in 
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the form of suggestions, in the sense that, apart from a few exceptions, the 
action takes place first in the mental field, then becomes vital, then physical. 
I want to make it clear that it is not a question of the pure mind here, but of 
the physical mind; for in the physical consciousness itself there is a mental 
activity, a vital activity and a purely material activity, and all that takes 
place in your physical consciousness, in your body consciousness and 
bodily activity, penetrates first in the form of vibrations of a mental nature, 
and so in the form of suggestions. Most of the time these suggestions 
enter you without your being in the least conscious of them; they go in, 
awaken some sort of response in you, then spring up in your 
consciousness as though they were your own thought, your own will, 
your own impulse; but it is only because you are unconscious of the 
process of their penetration. 

These suggestions are very numerous, manifold, varied, with natures 
which are very, very different from each other, but they may be classified 
into three principal orders. First—and they are hardly perceptible to the 
ordinary consciousness; they become perceptible only to those who have 
already reflected much, observed much, deeply studied their own being— 
they are what could be called collective suggestions. 

When a being is born upon earth, he is inevitably born in a certain 
country and a certain environment. Due to his physical parents he is born 
in a set of social, cultural, national, sometimes religious circumstances, a 
set of habits of thinking, of understanding, of feeling, conceiving, all sorts 
of constructions which are at first mental, then become vital habits and 
finally material modes of being. To put things more clearly, you are born in 
a certain society or religion, in a particular country, and this society has a 
collective conception of its own and this nation has a collective conception 
of its own, this religion has a collective “construction” of its own which is 
usually very fixed. You are born into it. Naturally, when you are very 
young, you are altogether unaware of it, but it acts on your formation— 
that formation, that slow formation through hours and hours, through 
days and days, experiences added to experiences, which gradually builds 
up a consciousness. You are underneath it as beneath a bell-glass. It is a 
kind of construction which covers and in a way protects you, but in other 
ways limits you considerably. All this you absorb without even being 
aware of it and this forms the subconscious basis of your own construction. 
This subconscious basis will act on you throughout your life, if you do 
not take care to free yourself from it. And to free yourself from it, you must 
first of all become aware of it; and the first step is the most difficult, for this 
formation was so subtle, it was made when you were not yet a conscious 
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being, when you had just fallen altogether dazed from another world into 
this one (laughing) and it all happened without your participating in the 
least in it. Therefore, it does not even occur to you that there could be 
something to know there, and still less something you must get rid of. And 
it is quite remarkable that when for some reason or other you do become 
aware of the hold of this collective suggestion, you realise at the same 
time that a very assiduous and prolonged labour is necessary in order to 
get rid of it. But the problem does not end there. 

You live surrounded by people. These people themselves have desires, 
stray wishes, impulses which are expressed through them and have all 
kinds of causes, but take in their consciousness an individual form. For 
example, to put it in very practical terms: you have a father, a mother, 
brothers, sisters, friends, comrades; each one has his own way of feeling, 
willing, and all those with whom you are in relation expect something from 
you, even as you expect something from them. That something they do 
not always express to you, but it is more or less conscious in their being, 
and it makes formations. These formations, according to each one’s capacity 
of thought and the strength of his vitality, are more or less powerful, but 
they have their own little strength which is usually much the same as 
yours; and so what those around you want, desire, hope or expect from 
you enters in this way in the form of suggestions very rarely expressed, 
but which you absorb without resistance and which suddenly awaken 
within you a similar desire, a similar will, a similar impulse.... This happens 
from morning to night, and again from night to morning, for these things 
don’t stop while you are sleeping, but on the contrary are very often 
intensified because your consciousness is no longer awake, watching 
and protecting you to some extent. 

And this is quite common, so common that it is quite natural and so 
natural that you need special circumstances and most unusual occasions 
to become aware of it. Naturally, it goes without saying that your own 
responses, your own impulses, your own wishes have a similar influence 
on others, and that all this becomes a marvellous mixture in which might is 
always right! 

12 December 1956, 8, 388-92 


What does “choose one’s family” mean? 

You have come into the world in a certain milieu, among certain people. 
When you are quite young, but for a few rare exceptions, what surrounds 
you seems altogether natural to you, because you are born in its midst and 
are quite used to it. But when, a little later, a spiritual aspiration wakes up 
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in you, you may quite possibly feel yourself completely ill at ease in the 
environment where you have lived, if, for instance, the people who have 
brought you up don’t have the same aspiration or if their ideas are the 
very opposite of what is developing in you. Instead of saying, “You see, 
I belong to this family, what shall I do? I have a mother, a father, brothers, 
sisters...”, you can set out in search (I don’t mean necessarily travel), set 
out in search of spirits who have an affinity with yours, people who have 
a similar aspiration and, if you have the sincere aspiration to find those 
who like you are in quest of something, you will always have the occasion 
to meet them in one way or another, through quite unexpected 
circumstances; and when you have found one or more people who are in 
exactly the same state of mind and have the same aspiration, quite naturally 
there will be created bonds of closeness, intimacy, friendship and, among 
you, you will form a kind of brotherhood, that is to say, a true family. You 
are together because you are close to one another, you are together because 
you have the same aspiration, you are together because you want to 
create the same goal in life; you understand one another when you speak, 
you have no need to discuss anything which is said and you live in a kind 
of inner harmony. This is the true family, this is the family of aspiration, the 
family of spiritual inclinations. 

Now, about the country, this may depend upon all sorts of things, this 
may depend upon a sort of inner affinity. For instance, if you come to a 
country and there you find a kind of response, an inner response to your 
aspiration, you find the surroundings more in conformity with your tastes, 
your tendencies, you may very well choose to live in this country, which 
is not necessarily that of your birth; and since you choose that country to 
live there, you may say, “This is my country.” There are people, many 
people who go and settle elsewhere for very materialistic and uninteresting 
reasons most of the time, but there are also others who are in search of an 
environment which suits their inner taste, their aspiration, or who seek 
lands, ways of living more in keeping with their deeper nature; then they 
settle down somewhere and don’t move again, and when they stay there 
for a number of years, they can really feel that this country is theirs, much 
more than the house or village or city where they were born. 

Is the vital distorted from the very birth? 

If your birth was not an accident, you could very well think there was 
no distortion, but what you are at your birth is most of the time almost 
absolutely what your mother and father have made you, and also, through 
them, what your grandparents have made you. There are certain vital 
traditions in families and, besides, there is the state of consciousness in 
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which you were formed, conceived—the moment at which you were 
conceived—and that, not once in a million times does that state conform 
to true aspiration; and it is only a true aspiration which could make your 
vital pure of all mixture, make the vital element attracted for the formation 
of the being a pure element, free from all contagion; I mean that if a psychic 
being enters there, it can gather elements favourable to its growth. In the 
world as it is, things are so mixed up, have been so mixed up in every way, 
that it is almost impossible to have elements of the vital sufficiently pure 
not to suffer the contagion of all other contaminated beings. 

I think I have already spoken about that, I have said what kind of 
aspiration ought to be there in the parents before the birth; but as I said, 
this does not happen even once in a hundred thousand instances. The 
willed conception of a child is extremely rare; mostly it is an accident. 
Among innumerable parents it is quite a small minority that even simply 
bothers about what a child could be; they do not even know that what the 
child will be depends on what they are. It is a very small élite which knows 
this. Most of the time things go as they can; anything at all happens and 
people don’t even realise what is happening. So, in these conditions how 
do you expect to be born with a vital being sufficiently pure to be of help 
to you? One is born with a slough to clean before one begins to live. And 
once you have made a good start on the way to the inner transformation 
and you go down to the subconscient root of the being—that exactly 
which comes from parents, from atavism—well, you do see what it is! And 
all, almost all difficulties are there, there are very few things added to 
existence after the first years of life. This happens at any odd moment; if 
you keep bad company or read bad books, the poison may enter you; but 
there are all the imprints deep-rooted in the subconscient, the dirty habits 
you have and against which you struggle. For instance, there are people 
who can’t open their mouth without telling a lie, and they don’t always do 
this deliberately (that is the worst of it), or people who can’t come in touch 
with others without quarrelling, all sorts of stupidities—they are there in 
the subconscient, deeply rooted. Now, when you have a goodwill, externally 
you do your best to avoid all that, to correct it if possible; you work, you 
fight; then become aware that this thing always keeps coming up, it comes 
up from some part which escapes your control, the subconscient root of 
the being—that exactly which comes from parents, from atavism—well, 
you do see what it is! And all, almost all difficulties are there, there are very 
few things added to existence after the first years of life. 

(...) 


If you have within you a psychic being sufficiently awake to watch 
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over you, to prepare your path, it can draw towards you things which help 
you, draw people, books, circumstances, all sorts of little coincidences 
which come to you as though brought by some benevolent will and give 
you an indication, a help, a support to take decisions and turn you in the 
right direction. But once you have taken this decision, once you have 
decided to find the truth of your being, once you start sincerely on the 
road, then everything seems to conspire to help you to advance, and if 
you observe carefully you see gradually the source of your difficulties: 
“Ah! Wait a minute, this defect was in my father; oh! this habit was my 
mother’s; oh! my grandmother was like this, my grandfather was like that.” 
Or it could well be the nurse who took care of you when you were small, or 
brothers and sisters who played with you, the little friends you met, and 
you will find that all this was there, in this person or that or the other. But 
if you continue to be sincere, you find you can cross all this quite calmly, 
and after a time you cut all the moorings with which you were born, break 
the chains and go freely on the path. 

If you really want to transform your character, it is that you must do. It 
has always been said that it is impossible to change one’s nature; in all 
books of philosophy, even of yoga, you are told the same story: “You 
cannot change your character, you are born like that, you are like that.” 
This is absolutely false, I guarantee it is false; but there is something very 
difficult to do to change your character, because it is not your character 
which must be changed, it is the character of your antecedents. In them 
you will not change it (because they have no such intention), but it is in 
you that it must be changed. It is what they have given you, all the little 
gifts made to you at your birth—nice gifts—it is this which must be 
changed. But if you succeed in getting hold of the thread of these things, 
the true thread, since you have worked upon this with perseverance and 
sincerity, one fine morning you will be free; all this will fall off from you and 
you will be able to get a start in life without any burden. Then you will be 
anew man, living a new life, almost with a new nature. And if you look back 
you will say, “It is not possible, I was never like that!” 

29 March 1951, 4, 258-62 


Most people want to be what they call “quiet”, what they call “peaceful”, 
to have a small organisation in their own measure—which is generally 
microscopic, and consists of a regular routine of almost the same activities 
always, within almost the same bounds, in almost the same surroundings— 
and all that repeated without much difference; with a sufficient variety not 
to become completely boring, but with nothing that might disturb this 
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regular round which makes what is called a peaceful life. For the vast 
majority of people this is the ideal. 

And so, the realisation of this ideal in its details depends solely on the 
country where they are born, the society in which they are born, and the 
customs of their environment. Their ideal is fashioned by the manners of 
the country and society in which they live. 

Of course, there are exceptions, but they only prove the rule. Generally 
speaking, the most common ideal is to be born in an environment 
comfortable enough to avoid too many difficulties in life, to marry someone 
who won’t give you too much trouble, to have healthy children who grow 
up normally—again to avoid trouble—and then a quiet and happy old 
age, and not be too ill, again to avoid trouble. And then to pass away when 
one is tired of life, again because one does not want any trouble. 

Indeed, this is the most widespread ideal. Naturally, there are exceptions, 
one may even find the exact opposite. But existence, as men conceive it, 
would be rather monotonous. The differences would come in the details, 
for in one country people prefer one thing and in another, another; and 
then, in the society in which one is born, there are certain customs and an 
ideal of happiness, and in another society there are other customs and 
another ideal of happiness—and that’s all. 

S February 1956, 8, 57-8 


If you did not have a body with a precise form, if you were not a formed 
individuality, fully conscious and having its own qualities, you would all 
be fused into one another and be indistinguishable. Even if we go only a 
little inwards, into the most material vital being, there is such a mixture 
between the vibrations of different people that it is very difficult to 
distinguish any of you. And if you did not have a body, it would be a sort 
of inextricable pulp. Therefore, it is the form, this precise and apparently 
rigid form of the body, which distinguishes you one from another. So this 
form serves as a mould. (Speaking to the child) Do you know what a 
mould is?—Yes! One pours something inside, in a liquid or semi-liquid 
form, and when it cools down one can break the mould and have the object 
in a precise form. Well, the form of the body serves as a mould in which the 
vital and mental forces can take a precise form, so that you can become an 
individual being separate from others. 

It is only gradually, very slowly, through the movements of life and a 
more or less careful and thorough education that you begin to have 
sensations which are personal to you, feelings and ideas which are personal 
to you. An individualised mind is something extremely rare, which comes 
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only after a long education; otherwise it is a kind of thought-current passing 
through your brain and then through another’s and then through a 
multitude of other brains, and all this is in perpetual movement and has no 
individuality. One thinks what others are thinking, others think what still 
others are thinking, and everybody thinks like that in a great mixture, 
because these are currents, vibrations of thought passing from one to 
another. If you look at yourself attentively, you will very quickly become 
aware that very few thoughts in you are personal. Where do you draw 
them from? —From what you have heard, from what you have read, what 
you have been taught, and how many of these thoughts you have are the 
result of your own experience, your own reflection, your purely personal 
observation?—Not many. 

Only those who have an intense intellectual life, who are in the habit of 
reflecting, observing, putting ideas together, gradually form a mental 
individuality for themselves. 

Most people—and not only those who are uneducated but even the 
well-read—can have the most contradictory, the most opposite ideas in 
their heads without even being aware of the contradictions. I have seen 
numerous examples like that, of people who cherished ideas and even had 
political, social, religious opinions on all the so-called higher fields of 
human intelligence, who had absolutely contradictory opinions on the 
same subject, and were not aware of it. And if you observe yourself, you 
will see that you have many ideas which ought to be linked by a sequence 
of intermediate ideas which are the result of a considerable widening of 
the thought if they are not to coexist in an absurd way. 

Therefore, before an individuality becomes truly individual and has its 
own qualities, it must be contained in a vessel, otherwise it would spread 
out like water and would no longer have any form at all. Some people, at a 
rather lower level, know themselves only by the name they bear. They 
would not be able to distinguish themselves from their neighbours except 
by their name. They are asked, “Who are you?”—“My name is this.” A 
little later they tell you the name of their occupation or about their main 
characteristic. If they are asked, “Who are you?”—“T am a painter.” 

But at a certain level the only answer is the name. And what is a name? 
It is nothing but a word, isn’t that so? And what is there behind? Nothing. 
It is a whole collection of vague things which do not at all represent a 
person as different from his neighbour. He is differentiated only because 
he has another name. If everybody bore the same name, it would be very 
difficult to distinguish one person from another! 

20 February 1957, 9, 44-6 
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The subliminal: driven by impulses from the subconscient and the 
superconscient 


What does “the subliminal being” mean, exactly? 

Well, it is what he [Sri Aurobindo] says, you know. It’s what is behind. 
I think it is what could be called the subtle physical, the subtle vital, the 
subtle mind. It is something that’s behind what is manifested. One can 
imagine that what is manifested is like a layer or like a crust or a bark; it is 
that which we see and with which we are in touch. And it clothes something, 
it clothes or expresses something which is more subtle and serves as its 
support. 

When one dreams, one goes very often into his subliminal being, and 
there things are almost the same and yet not absolutely the same; there is 
a great resemblance and yet there is a difference; and usually this is greater. 
One has the impression of entering into something that’s vaster; and, for 
example, one feels that one can do more, that one knows more, one has a 
power and clear-sightedness which one doesn’t have in the ordinary 
consciousness; one has the impression while dreaming that one knows 
many more things than when one is awake. No? Doesn’t this happen? You 
don’t have dreams like that?... when one dreams and knows a lot, for 
example, about the secret causes of things, about what a movement 
expresses... all that, one feels that one knows it. For instance, when one 
dreams of someone, one knows better what he thinks, what he wants, all 
these things, better than when one is in waking contact with him. This 
happens when one has entered the subliminal. Very often one dreams in 
the subliminal. 

Has the subliminal a contact with the psychic? 

Not directly, not more directly than the outside being. If externally, in 
your ordinary consciousness you have a contact with the psychic, that 
also has a contact with the psychic, or rather one can put it the other way 
round: if that has a contact with the psychic, it helps you to have a contact 
with the psychic, but not necessarily, not always; it depends on the degree 
of development of the being. It is not necessarily more enlightened, more 
balanced—no. It is more subtle, it is less dull than our outer consciousness. 
Our external consciousness is so dull, it has no depth; as our outer 
understanding has no depth, our sensations have no depth; all this is 
something as though flat. So here it is fuller, but not necessarily more true. 

Then why is it the most important? 

Because it is internal. This is what supports the outer. The outer is only 
an appearance of this. As I said, in a dream when one goes there, one 
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knows things which one doesn’t know, one can do things, one is in touch 
with things which one doesn’t know in the waking consciousness, because 
it is too superficial. 

It is like the inside of something. The outside is the expression of that, 
but an altogether surface expression. So naturally it looks the same; in any 
case more than a resemblance, it has an identity with what we see of it from 
outside. We see the form, don’t we, the expression; well, this expression 
has necessarily an analogy—more than an analogy—an identity with 
what is inside. So if, externally, we see that someone is absolutely ignorant 
of his psychic being, it is impossible that internally he is quite conscious 
of it; he can be closer, but he cannot be conscious of the psychic without 
its being reflected outside. Therefore, if it is not reflected outside, it means 
that it is not truly established within. 


It is perhaps—perhaps—something like this, like the taste of a fruit. 
You know, you see a fruit, it has an appearance, it has a certain colour, it 
seems to you of a certain kind, but you cannot very well know what it 
tastes like until you taste it, that is, until you have entered inside it. It is 
something like this, something analogous to this. 

Or maybe as in a watch—note that it is just to try to make myself 
understood, it is not really like that, it is only to try to make myself 
understood—when you see a watch, you see a dial and the hands moving, 
but if you want to know the watch you must open it and see the working 
inside. 

It is something like that—you see only the effect, here; there is a cause 
behind. It is somewhat like that. 

The world as we see it and our outer consciousness are the result of 
something which is behind, which Sri Aurobindo calls the subliminal. And 
this itself, as he says, is set in motion by impulses which come from the 
subconscient below and the superconscient above, and so it is as though 
it were assembled there, and once it is organised there it is expressed in the 
outer consciousness, the ordinary consciousness. 

The best way is to go there; once you go there you understand what it 
is. And it is not difficult; one goes there constantly in dreams, very easily, 
without any effort. 

How can we understand that we have gone there? 

If you remember, you understand. If one remembers the kind of 
difference of impression one had: one has a certain impression, and when 
one returns one feels something like a disconnection, the impression is 
different, even the point of view one had about things is different. Well, if 
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one remembers this, one understands. If one is in the habit, one can even 
while speaking or doing something, perceive very well—above all when 
speaking or thinking or reflecting on something—a second layer which is 
behind, much vaster, in which things are organised much more synthetically 
(not positively understandable) than in the outer consciousness. If one 
reflects just a little and looks at oneself thinking, one can see this at the 
back very well, one can see the two things moving together like this 
(gesture)... like the formulated thought and the source of the thought 
which is behind. And then when one thinks, you see, one has a feeling of 
being like this, enclosed in something; whereas, there, immediately one 
feels that one is in contact with many other things, and it is much greater. 

6 April 1955, 7, 107-11 


The ego: instrument of individualisation 


It is obvious that in order to come out of the state of the original 
inconscience desire was indispensable, for without desire there would 
have been no awakening to activity. But once you are born into 
consciousness, this very desire which helped you to come out of the 
inconscience prevents you from liberating yourself from the bonds of 
matter and rising to a higher consciousness. 

It is the same thing for the ego, the self. In order to pass on to a higher 
plane, one must first exist; and to exist one must become a conscious, 
separate individual, and to become a conscious separate individual, the 
ego is indispensable, otherwise one remains mingled with all that lies 
around us. But once the individuality is formed, if one wants to rise to a 
higher level and live a spiritual life, if one wants even to become simply a 
higher type of man, the limitations of the ego are the worst obstacles, and 
the ego must be surpassed in order to enter the true consciousness. 

And indeed, for the ordinary elementary life of man, all the qualities 
belonging to the animal nature, especially those of the body, were 
indispensable, otherwise man would not have existed. But when man has 
become a conscious, mental being, everything that binds him to his animal 
origin necessarily becomes a hindrance to progress and to the liberation 
of the being. 

So, for everyone—except for those who are born free, and this is 
obviously very rare—for everyone this state of reason, of effort, desire, 
individualisation and solid physical balance in accordance with the ordinary 
mode of living is indispensable to begin with, until the time one becomes 
a conscious being, when one must give up all these things in order to 
become a spiritual being. 

28 November 1956, 8, 367-8 
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There are individual egos and collective egos. For example, the national 
ego is a collective ego. A group may have a collective ego. The human race 
has a collective ego. It is bigger or smaller. The individual ego is the ego of 
a particular person; it is the smallest kind of ego. Oh, there is of course a 
vital ego, a mental ego and a physical ego but these are minor individual 
egos. But this means the ego of a particular person. 

One has many egos inside oneself. One becomes aware of them when 
one begins to destroy them: when one has destroyed an ego, that which 
was most troublesome, usually it creates a kind of inner cyclone. When 
one comes out of the storm, one feels, “Ah, now it is over, everything is 
done, I have destroyed the enemy inside me, all is finished.” But after a 
while, one notices that there is another, and another still, and yet again 
another, and that in fact one is made of a heap of little egos which are 
absolutely a nuisance and which must be overcome one after another. 

Ego means what? 

I think it is the ego that makes each one a separate being, in all possible 
ways. It is the ego which gives the sense of being a person separate from 
others. It is certainly the ego which gives you the sense of the “T’, “Iam”, 
“T want”, “I do”, “TI exist’, even the very famous “TI think therefore I am” 
which is... lam sorry but I think it is a stupidity—but still it is a celebrated 
stupidity —well, this too is the ego. What gives you the impression that 
you are Manoj is the ego, and that you are altogether different from this 
one and that one; and what prevents your body from melting away like 
that, dissolving in a common mass of physical vibrations, is the ego; what 
gives you a definite form, a definite character, a separate consciousness, 
the sense that you exist in yourself, independently of all others, indeed, 
something like that; if one does not reflect, spontaneously one has the 
sense that even if the world disappeared, one would be there, one would 
remain what one is. This of course is the super-ego. 

Certainly, if one were to lose one’s ego too soon, from the vital and 
mental point of view one would again become an amorphous mass. The 
ego is surely the instrument for individualisation, that is, until one is an 
individualised being, constituted in himself, the ego is an absolutely 
necessary factor. If one had the power of abolishing the ego ahead of time, 
one would lose one’s individuality. But once the individuality has been 
formed, the ego becomes not only useless but harmful. And only then 
comes the time when it must be abolished. But naturally, as it has taken so 
much trouble to build you, it does not give up its work so easily, and it 
asks for the reward of its efforts, that is, to enjoy the individuality. 

12 January 1955, 7, 11-2 
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Merge one’s ego in the Divine! But first, one can’t merge one’s ego in 
the Divine before becoming completely individualised. Do you know what 
it means to be completely individualised? Capable of resisting all outer 
influences? 

Some days ago I received a letter from someone who told me that he 
was very hesitant about reading books of ordinary literature, for example, 
novels or dramas, because his nature had an almost insuperable tendency 
to receive imprints of the characters in these books and to begin living the 
feelings and thoughts of these characters, the nature of these persons. 
There are many more people than one would think who are like that. They 
read a book and while they are reading it they feel within themselves all 
kinds of emotions, thoughts, desires, intentions, plans, even ideals. They 
are simply just absorbed in the reading of the book. They are not even 
aware of it, because at least ninety-nine parts of an individual’s character 
are made of soft butter—inedible of course... but on which if one presses 
one’s thumb, an imprint is made. 

Now, everything is a “thumb”: an expressed thought, a sentence read, 
an object looked at, an observation of what someone else does, and of 
one’s neighbour’s will. And all these wills... you know, when one sees 
them they are all there, like this, intermingled (Mother intercrosses her 
fingers), each one trying to get the uppermost and causing a kind of 
perpetual conflict within, outside.... It goes in and out of people like that, 
you see, like electric currents. One is not at all aware of all this, and it is a 
perpetual conflict of all the wills which are trying to express themselves; 
and the strongest one will succeed. But as there are many of these and as 
one has to fight alone against a great number, it is not easy. 

So one is tossed like a cork on the waves of the sea.... One day one 
wants this, the next day one wants that, at one moment one is pushed from 
this side, at another from that, now one lifts one’s face to the sky (Mother 
makes the movement), now one is sunk deep in a hole. And so this is the 
existence one has! 

First one must become a conscious, well-knit, individualised being, 
who exists in himself, by himself, independently of all his surroundings, 
who can hear anything, read anything, see anything without changing. 
He receives from outside only what he wants to receive; he automatically 
refuses all that is not in conformity with his plan and nothing can leave an 
imprint on him unless he agrees to receive the imprint. Then one begins to 
become an individuality! When one is an individuality, one can make an 
offering of it. 
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For, unless one possesses something, one cannot give it. First, one 
must be, and then afterwards one can give oneself. 

So long as one does not exist, one can give nothing. And for the 
separative ego to disappear, as you say, one must be able to give oneself 
entirely, totally without reservation. And to be able to give oneself, one 
must first exist. And to exist one must be individualised. 

...1f you simply went out of your body (most of you can’t do it because 
the vital being is hardly more individualised than the physical), if you 
came out of your body and went into the vital world, you would see that all 
things there intermingle, they are mixed, they divide; all kinds of vibrations, 
currents of forces come and go, struggle, try to destroy one another, take 
possession of each other, absorb each other, throw each other out... and 
so it goes on! But it is very difficult to find a real personality in all this. 
These are forces, movements, desires, vibrations. 

There are individualities, there are personalities! But these are powers. 
People who are individualised in that world are either heroes or devils! 

28 July 1954, 6, 256-8 


Why are we so attached to our ego? 

As I said just now, probably because you still need it very much, isn’t 
that so? In order to become a conscious, individualised being, one needs 
his ego; that is why it is there. It is only when one has realised his own 
individuality sufficiently, has become a conscious, independent being 
with its own reality, that he no longer needs the ego. And at that time one 
can make an effort to get rid of it. Unfortunately most people, as soon as 
they become real individuals, have such a sense of their importance and 
their ability that they no longer even think at all of getting rid of their ego. 
But that of course is something else. 

Here I don’t let you go to sleep. I remind you from time to time of the 
true thing. But you are all very young, you see, and a certain number of 
years are needed, years of intensive inner formation, to become a being 
who thinks for himself, is conscious of his own will, and conscious of his 
own nature, his purpose of existence, independent of the human mass. A 
certain time is necessary. Some children begin when very small. If one 
begins very early, when one is twenty one can be quite formed. But you 
must begin when very small, and consciously, very consciously; you 
must begin with a sense of observation of all the movements in yourself, 
of their relation with others, of—precisely, of your degree of independence, 
real individuality, of knowing where impulses come from, where other 
movements come from: whether it is contagion from outside or something 
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that arises from within yourself. A very profound study of all the 
movements in oneself is necessary in order to succeed simply in 
crystallising a being who is a little conscious, a little conscious. But when 
you live fluidly, so to say, when you don’t even know what goes on inside 
you, have some sort of vague impressions, if you question yourself, at 
least ninety-nine times out of a hundred, if you ask yourself, “Why did I 
think like that? Why did I feel like that?”, even “Why did I do that?”, then 
the reply is almost always the same: “I don’t know. It came like that, that’s 
all.” That is to say, you are not at all conscious. 

Are you able to know, when you are with others, what comes from you 
and what from the others? To what extent their way of being, their particular 
vibrations act upon you? You are not aware of this at all. You live in a kind 
of “approximate” consciousness, half-awake, half-asleep, in something 
very vague, where you have to grope like this in order to catch things. But 
do you have a precise, clear, exact notion of what goes on in you, why it 
goes on in you? And then, this: the vibrations which come to you from 
outside and those which come from within you? And then, again, what 
can come from others, changing all this, giving another orientation? You 
live in a kind of hazy fluidity, certain small things suddenly crystallise in 
your consciousness, you have just caught them for a moment; and it is 
just clear enough like that, as though there was a projector, just something 
passing on the screen and becoming clear for a second: the next minute 
everything has become vague, imprecise, but you are not aware of this 
because you have not even asked yourself the question, because you live 
in this way. It stops here, begins here, ends here. That’s all. You do from 
day to day, minute to minute, things which you do, like that... it happens to 
be like that. 

It will come. It will come. Surely it will come. 

22 September 1954, 6, 334-6 
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EGO, DESIRE, OPENING TO ADVERSE FORCES: 
REASON MUST BE THE MASTER 


Basic wisdom of life 


Perversion begins with humanity. It is a distortion of the progress of 
Nature which mental consciousness represents. And, therefore, the first 
thing which should be taught to every human being as soon as he is able to 
think, is that he should obey reason which is a super-instinct of the species. 
Reason is the master of the nature of mankind. One must obey reason and 
absolutely refuse to be the slave of instincts. And here I am not talking to 
you about yoga, I am not talking about spiritual life, not at all; it has 
nothing to do with that. It is the basic wisdom of human life, purely human 
life: every human being who obeys anything other than reason is a kind of 
brute lower than the animal. That’s all. And this should be taught 
everywhere; it is the basic education which should be given to children. 
The reign of reason must come to an end only with the advent of the 
psychic law which manifests the divine Will. 

8 May 1957, 9, 102-3 


Each time, for example, that one has some kind of vital disorder, of the 
passions, desires, impulses and all these things, if one calls the reason and 
looks at these things from the point of view of reason, one can put them 
back into order. It is truly the role of reason to organise and regulate all 
the movements of the vital and the mind. For instance, you can call the 
reason in order to see whether two ideas can go together or whether they 
contradict each other, whether two theories can stand side by side in your 
mental construction or one demolishes the other. It belongs to the domain 
of reason to judge and organise all these things, and also perhaps still 
more it is the work of reason to see whether the impulses are reasonable 
or not, whether they will lead to a catastrophe or can be tolerated and will 
not disturb anything in the life. 

(...) 

Is the reason always right in its own domain? 

Reason? Yes. If it is really reason, it is right. It is not absolutely right if 
one looks at things from the spiritual point of view, for it understands 
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nothing in these domains, but from the rational point of view it is naturally 
the sovereign judge. 

For everything that concerns the ordinary life, and as I say, the mental, 
vital and physical life of man, a perfectly reasonable being, one who 
lives according to his reason, cannot make a mistake from this point of 
view. It is only if one says, “Human life restricted to these planes is not 
complete, nor perfect in these three planes, it is necessary to introduce a 
fourth one in it, the spiritual or suprarational plane”, then from this point 
of view we begin to say, “Reason understands nothing of this, and here 
it must keep quiet and let the suprarational influence work.” But from 
the viewpoint of the ordinary life, for people who lead the ordinary life, 
who do not want to do yoga or develop spiritually, reason is certainly an 
absolute and very recommendable master. People who live according to 
reason are usually very sattwic and do not commit any kind of excesses 
or make serious mistakes, they live reasonably. It is only when one comes 
out of the ordinary life, when one wants to enter a life leading to a spiritual 
realisation, that the reason has to abdicate. It can help all the same so 
long as one is not the absolute master of the movements of his mind and 
vital. As long as these two things are not transformed, to use your reason 
is very reasonable, because it will help you to master these movements. 

Ges) 

Is reason the highest function of the mind? 

Of the mind properly speaking, of the human mind, yes, certainly. That 
is, with the reason one doesn’t risk making mistakes, as long as one remains 
in the purely human and purely mental domain. 

How can reason become an obstacle to the spiritual life? 

Because it understands nothing about it. Spiritual life goes beyond it, 
it is not its domain, and it doesn’t understand anything there. It is a very 
good instrument for all ethics, morality, self-control, but spiritual life 
goes beyond these things and reason understands nothing of it. 

But if one truly has reason, then reason has to admit that the spiritual 
life is higher! 

Yes. 

Then why does it become an obstacle? 

On condition that it keeps quiet, does not intervene any mote... if it 
tries to intervene it is an obstacle, if it withdraws in an orderly way and 
remains quiet, then it is very good. 

It is an obstacle if you want to use it as judge and master. But it is not 
an obstacle if you use it as an instrument, like all the other parts of the 
being. It is an excellent instrument on condition that it remains an instrument 
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and doesn’t want to become the master who decides and judges. It is a 
power of judgment which, in its field, is absolutely right. But as soon as it 
goes beyond its domain, it cannot understand, it has no discernment any 
longer. 

So if the reason understands this and keeps quiet, with the attitude of 
an instrument and not of master and judge, it is perfect. But for this the 
growing consciousness must already be developed enough in a 
suprarational domain to be able to act on the reason from above and make 
it understand the thing, because that domain is not a part of reason. So 
naturally it denies it unless there is a part of the consciousness which is 
sufficiently developed to be able to put something upon it that will make 
it understand. All depends on the degree of development of the individual’s 
consciousness. It is a purely individual question. 

(...) 

Here Sri Aurobindo has written: “On one side it (the reason) is an 
enlightener—not always the chief enlightener...” 

Yes, this is what we said, that in the rational domain that’s what gives 
the true judgment, the true guidance. This is what we call an enlightener: 
one who gives light. When you are not sure of something, when you are in 
darkness, in a confusion, if you call to reason, it can guide you very well, 
make you see clearly where you were in darkness; therefore it is an 
enlightener. Now, “minister of the Spirit” means precisely what he was 
asking, that is, that it can be transformed into an instrument for revealing 
the spiritual reality in the lower parts of the being; “minister of the Spirit” — 
that’s what it means; a minister is an instrument of something, you see, it 
means the instrument of the Spirit. And it can prepare the paths for the 
coming of the rule of the Spirit, precisely make the being balanced and 
peaceful, right in its judgments, right in its way of acting, so that being in 
a state of luminous equilibrium, it becomes capable of receiving the Spirit. 

A being who is in a whirlwind of darkness is obviously not ready to 
receive the Spirit. But when by the use of reason one has managed to 
organise his being logically and reasonably, in a balanced and wise way— 
reason is essentially an instrument of wisdom—well, this is an excellent 
preparation for going beyond, on condition that one knows that it is not a 
culmination, that it is only a preparation. It is like a base, you see; people 
who have spiritual experiences, who have a contact with the higher worlds 
and are not ready in the lower domains, have a lot of trouble, because they 
have to fight constantly against a heap of elements which are neither 
organised nor purified nor classified; and each one pulls its own way, 
there are impulses and preferences and desires, and so this light which has 
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come from above has to organise all this; whereas if the reason had worked 
to begin with and made the place at least a habitable one, when the Spirit 
came it would have been more easily installed. 

How can the reason be developed? 

Oh! By using it. Reason is developed like the muscles, like the will. All 
these things are developed by a rational use. Reason! Everyone possesses 
reason, only he doesn’t make use of it. Some people are very much afraid 
of reason because it contradicts their impulses. So they prefer not to listen 
to it. Then, naturally, if one makes it a habit not to listen to reason, instead 
of developing, it loses its light more and more. 

To develop reason you must want to do it sincerely; if on one side you 
tell yourself, “I want to develop my reason”, and on the other you don’t 
listen to what the reason tells you to do, then you never come to anything, 
because naturally, if each time it tells you, “Don’t do this” or “Do this”, 
you do the opposite, it will lose the habit of saying anything at all. 

25 May 1955, 7, 167-172 


Usually people who have a tendency for not altogether ordinary 
experiences find reason very troublesome; and even before being ready to 
surpass its action they reject it, and that is how usually they become 
absolutely unreasonable and end up by being half-mad. That is why, so 
long as you don’t have an absolute certainty of having reached where you 
want to go, well, you must keep the reason very active in yourself in order 
to prevent yourself from becoming derailed. This is very, very important. 
One cannot dethrone reason unless the experience of the higher regions is 
so absolute, so true, so complete, that it compels recognition. It is not a 
very frequent thing. So I always advise people to keep their reason. But 
there’s a point where it must cease having its superior rights—that’s to 
judge spiritual experience, because it cannot judge this, it does not 
understand it; but it must truly be a spiritual experience, not something 
which tries to imitate it; here an absolute sincerity is necessary. One must 
not deceive oneself through ambition, or indeed let oneself be deceived 
by any odd humbugs who come and tell you extraordinary stories in order 
to make you believe in their superiority. 

25 May 1955, 7, 174 


Teaching reason to the young: starting the great adventure 


To prepare the path means... ? 
Oh! What does it mean, to prepare the path? Have you never had the 
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feeling in your life that you were on the way towards something? No? One 
doesn’t have the impression that when he is born he begins to set his feet 
on a road which is going to lead him by a curve through his whole life? 
That’s the image. So if you take the path which must lead you to a spiritual 
realisation, well, it means that all your actions are deliberately going to be 
directed to this goal. And so he says that there is a bit of the way which is 
under the control of reason and that reason, if you follow it, helps you to 
go forward here without your making mistakes too often. For it is quite 
remarkable that in life you start without knowing anything, and that at 
each step you take you have to learn, and that usually you come to the end, 
to the end of the path, without having learnt anything very much, because 
too often you make mistakes and you have nothing to guide you. 

Ordinary people enter life without even knowing what it is to live, and 
at each step they have to learn how to live. And before knowing what they 
want to realise, they must at least know how to walk; as we teach a tiny 
little child how to walk, in life one has also to learn how to live. Which 
people know how to live? And it is through experience, through mistakes, 
through all kinds of misfortunes and troubles of every sort that gradually 
one begins to be what is called reasonable, that is, when one has made a 
mistake a certain number of times and has had troublesome consequences 
from this mistake, one learns not to make it again. But there is a moment, 
when the brain is developed enough and you can use the reason, well, 
reason can help you to reduce the number of these mistakes, to teach you 
to walk the path without stumbling too often. 

The immense majority of human beings are born, live and die without 
knowing why this has happened to them. They take it... it is like that; they 
are born, they live, they have what they call their joys and their sorrows, 
and they come to the end and go away. They came in and went out without 
learning anything. This indeed is the immense majority. 

There is among them a small number of people called the élite, who try 
to know what has happened to them, why they are upon earth and why all 
that happens to them happens. Then among these there are some who use 
their reason and they find a way of walking properly on the path, much 
faster than the others. These are reasonable beings. 

Now there is a handful—a big handful—of people who are born with 
the feeling that there is something else to find in life, a higher purpose to 
life, that there is an aim, and they strive to find it. So for these the path 
goes beyond reason, to regions which they have to explore either with or 
without help, as chance takes them, and they must then discover the higher 
worlds. But there are not many of this kind. I don’t know how many of 
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these there are now in the world, but I have the impression that they could 
still be counted. So for these it depends on when they begin. 

Now there are beings, I think, who are born and whose rational period 
of life may begin very early, when they are very young, and it may last for 
avery short time; and then they are almost immediately ready to set out on 
new and unexplored paths towards the higher realities. But in order to set 
out on these paths without fear and without any danger, one must have 
organised his being with the help of reason around the highest centre he 
consciously possesses, and organised it in such a way that it is inwardly in 
his control and he has not to say at every moment, “Ah! I have done this, 
I don’t know why. Ah! That’s happened to me, I don’t know why”—and 
always it is “I don’t know, I don’t know, I don’t know”, and as long as it is 
like that, the path is somewhat dangerous. Only when one does what he 
wants, knows what he wants, does what he wants and is able to direct 
himself with certitude, without being tossed about by the hazards of life, 
then one can go forward on the suprarational paths fearlessly, unhesitatingly 
and with the least danger. But one need not be very old for this to happen. 
One can begin very young; even a child of five can already make use of 
reason to control himself; I know it. There is enough mental organization 
in the being in these little tots who look so spontaneous and irresponsible; 
there is enough cerebral organisation for them to organise themselves, 
their life, their nature, their movements, actions and thoughts with reason. 

There are some little ones here of this kind. They are not all like that 
but there are some. There are some like that here, I know them. So if these 
were taught how to use their reason properly while still very young, they 
would be ready to start on the great adventure. They would gain much 
time. But one must not set out on this road with a baggage of impulses and 
desires, for that brings along all kinds of serious disturbances. 

25 May 1955, 7, 175-7 


In a general way, education, culture, refinement of the senses are the 
means of curing movements of crude instinct and desire and passion. To 
obliterate them is not curing them; instead they should be cultivated, 
intellectualised, refined. That is the surest way of curing them. To give 
them their maximum growth in view of the progress and development of 
consciousness, so that one may attain to a sense of harmony and exactitude 
of perception is a part of culture and education for the human being. 

12, 120-1 


For a very long time in life, until one possesses anything resembling 
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Knowledge, it is indispensable that reason be the master, otherwise one is 
the plaything of one’s impulses, one’s fancies, one’s more or less disordered 
emotional imaginings, and one is in danger of being very far removed not 
merely from wisdom but even from the knowledge needed for conducting 
oneself acceptably. But when one has managed to control all the lower 
parts of the being with the help of reason, which is the apex of ordinary 
human intelligence, then if one wants to go beyond this point, if one wants 
to liberate oneself from ordinary life, from ordinary thought, from the 
ordinary vision of things, one must, if I may say so, stand upon the head of 
reason, not trampling it down disdainfully, but using it as a stepping stone 
to something higher, something beyond it, to attain to something which 
concerns itself very little with the decrees of reason; something which can 
allow itself to be irrational because it is a higher irrationality, with a higher 
light; something which is beyond ordinary knowledge and which receives 
its inspirations from above, from high above, from the divine Wisdom. 
(...) 

Do not be in a hurry to abandon reason in the conviction that you 
will immediately attain to Wisdom, because you must be ready for 
Wisdom; otherwise, by abandoning reason, you run a great risk of 
falling into unreason, which is rather dangerous. 

Many times in his writings, particularly in The Synthesis of Yoga, Sri 
Aurobindo warns us against the imaginings of those who believe they can 
do sadhana without rigorous self-control and who heed all sorts of 
inspirations, which lead them to a dangerous imbalance where all their 
repressed, hidden, secret desires come out into the open under the pretence 
of liberation from ordinary conventions and ordinary reason. 

One can be free only by soaring to the heights, high above human 
passions. Only when one has achieved a higher, selfless freedom and done 
away with all desires and impulses does one have the right to be free. 

But neither should people who are very reasonable, very moral 
according to ordinary social laws, think themselves wise, for their wisdom 
is an illusion and holds no profound truth. 

One who would break the law must be above the law. One who would 
ignore conventions must be above conventions. One who would despise 
all rules must be above all rules. And the motive of this liberation should 
never be a personal, egoistic one: the desire to satisfy an ambition, 
aggrandise one’s personality, through a feeling of superiority, out of 
contempt for others, to set oneself above the herd and regard it with 
condescension. Be on your guard when you feel yourself superior and 
look down on others ironically, as if to say, “I’m no longer made of such 


i: 


stuff.” That’s when you go off the track and are in danger of falling into an 
abyss. 

When one truly attains wisdom, the true wisdom, the wisdom Sri 
Aurobindo is speaking of here, there is no longer higher and lower; there 
is only a play of forces in which each thing has its place and its importance. 
And if there is a hierarchy it is a hierarchy of surrender to the Supreme. It 
is not a hierarchy of superiority with regard to what is below. 

And with human understanding, human reason, human knowledge, one 
is unable to discern this hierarchy. Only the awakened soul can recognise 
another awakened soul, and then the sense of superiority disappears 
completely. 

True wisdom comes only when the ego disappears, and the ego 
disappears only when you are ready to abandon yourself completely to 
the supreme Lord without any personal motive and without any expectation 
of profit—when you do it because you cannot do otherwise. 

17 October 1958, 10, 14-6 


Is it possible to disregard reason?... It is possible only when you have 
passed beyond mental activity. It is possible only when you have achieved 
a surrender, a total giving of yourself. It is possible only when you no 
longer have any desires. So long as you have desires, have an ego and a 
will of your own, you cannot give up reason, because, as I said just a 
moment ago, you would become quite unbalanced and perhaps insane. 
Therefore reason must be the master until one has gone beyond the state 
in which it is useful. And as I said, as long as there is an ego and as long as 
there are desires, and so long as there are impulses and so long as there are 
passions and preferences, and so long as there are attractions and 
repulsions, etc., as long as all these things are there, reason is altogether 
useful. 

I shall also add that there is another quite indispensable condition in 
order not to have recourse to reason any more; that is to open no door, no 
part of the being to the suggestions of the adverse forces. For if you are 
not completely liberated from the habit of responding to adverse 
suggestions, if you give up your reason, you also give up reason itself, 
that is, common sense. And you begin to act in an incoherent way which 
may finally become quite unbalanced. Well, to be free from suggestions 
and adverse influences, you must be exclusively under the influence of 
the Divine. 

Now you see the problem; it is a little difficult. This means that unless 
you are in the presence of a completely illumined and transformed being, 
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it is always better to advise people to act according to their reason. It is 
perhaps a limitation—t is in fact a great limitation—but it is also a control 
and it prevents you from becoming one of those half-idiots who are far 
too numerous in the world. 

Reason is a very respectable person. Like all respectable people it has 
its limitations and prejudices, but that does not prevent it from being very 
useful. And it keeps you from making a fool of yourself. You would do 
many things if you did not have reason, things which would lead you 
straight to your ruin and could have extremely unfortunate consequences, 
for your best means of discernment until you have attained higher levels 
is reason. When one no longer listens to reason, one can be led into all 
sorts of absurdities. Naturally, it is neither the ideal nor the summit, it is 
only a kind of control and a guide for leading a good life, it keeps you 
from extravagances, excesses, inordinate passions and above all from those 
impulsive actions which may lead you to the abyss. There you are. 

One must be very sure of oneself, quite free from the ego and perfectly 
surrendered to the divine Will to be able to do safely without reason. 

28 November 1956, 8, 373-4 


Conscience: the ethical voice that keeps people on the straight path 


It is an invaluable possession for every living being to have learnt to 
know himself and to master himself. To know oneself means to know the 
motives of one’s actions and reactions, the why and the how of all that 
happens in oneself. To master oneself means to do what one has decided 
to do, to do nothing but that, not to listen to or follow impulses, desires or 
fancies. 

To give a moral law to a child is evidently not an ideal thing; but it is 
very difficult to do without it. The child can be taught, as he grows up, the 
relativity of all moral and social laws so that he may find in himself a 
higher and truer law. But here one must proceed with circumspection and 
insist on the difficulty of discovering that true law. The majority of those 
who reject human laws and proclaim their liberty and their decision to 
“live their own life” do so only in obedience to the most ordinary vital 
movements which they disguise and try to justify, if not to their own eyes, 
at least to the eyes of others. They give a kick to morality, simply because 
it is a hindrance to the satisfaction of their instincts. 

No one has a right to sit in judgment over moral and social laws, 
unless he has taken his seat above them; one cannot abandon them, unless 
one replaces them by something superior, which is not so easy. 
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In any case, the finest present one can give to a child would be to teach 
him to know himself and to master himself. 
July 1930, 12, 166 


The ordinary man is often guided in life by his conscience, isn’t he? So 
what becomes of one who has no conscience, who has lost it by having 
disregarded it too often? 

What is usually called “conscience” is a mental formation based on the 
idea of good and evil, a moral entity or rather an element of goodwill 
which tries to keep the individual on what is commonly known as the 
straight path. 

This element acts as a defence against the hostile forces which can 
quite easily take possession of one who has disregarded the advice of his 
conscience. 

But all this is a mental approximation of the Truth. It is not the Truth 
itself. 

15 February 1967, 16, 347 


Virtue has always spent its time eliminating whatever it found bad in 
life, and if all the virtues of the various countries of the world had been 
put together, very few things would remain in existence. 

Virtue claims to seek perfection, but perfection is a totality. So the two 
movements contradict each other. A virtue that eliminates, reduces, fixes 
limits, and a perfection that accepts everything, rejects nothing but puts 
each thing in its place, obviously cannot agree. 

Taking life seriously generally consists of two movements: the first 
one is to give importance to things that probably have none, and the 
second is to want life to be reduced to a certain number of qualities that 
are considered pure and worthy of existence. In some people—for 
example, those Sri Aurobindo speaks about here, the “polite” or the 
puritans—this virtue becomes dry, arid, grey, aggressive and it finds 
fault everywhere, in everything that is joyful and free and happy. 

The only way to make life perfect—I mean here, life on earth, of 
course—is to look at it from high enough to see it as a whole, not only in 
its present totality, but in the whole of the past, present and future: what it 
has been, what it is and what it will be—one must be able to see everything 
at once. Because that is the only way to put everything in its place. Nothing 
can be eliminated, nothing should be eliminated, but each thing must be in 
its place in total harmony with all the rest. And then all these things that 
seem so “bad”, so “reprehensible”, so “unacceptable” to the puritan mind, 
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would become movements of delight and freedom in a totally divine life. 
And then nothing would prevent us from knowing, understanding, feeling 
and living this wonderful laughter of the Supreme who takes infinite delight 
in watching Himself live infinitely. 

14 January 1963, 10, 155-6 


Moral issues have nothing to do with the inner development. I am sorry 
to tell you this, but one goes one way, the other another. You can make 
yourself completely ill by doing something absolutely... how to put it?... 
unselfish, you see, which has nothing selfish about it, and you can be very 
healthy while being absolutely selfish. That does not come in the way. It is 
not this kind of morality which is effective. 

There is a great difference between having a moral conscience and a 
consciousness which is the expression of truth. But I must say that it is 
infinitely more difficult to have a consciousness which expresses the truth 
than to have a moral conscience, because any fool who knows the social 
rules and follows them has a moral conscience, while to have a 
consciousness of truth one must not be an idiot—in any case, it’s the first 
condition! 

13 April 1955, 7, 124-5 


For example, if you take your stand on a moral viewpoint—which is 
itself altogether wrong from the spiritual point of view—there are people 
who apparently lead an altogether perfectly moral life, who conform to 
all the social laws, all the customs, the moral conventions, and who are 
a mass of impurity—from the spiritual point of view these beings are 
profoundly impure. On the other hand there are some poor people who 
do things... who are born, for instance, with a sense of freedom, and do 
things which are not considered very respectable from the social or moral 
point of view, and who can be in a state of inner aspiration and inner 
sincerity which makes them infinitely purer than the others. This is one 
of the big difficulties. As soon as one speaks of these things, there arises 
the deformation produced in the consciousness by all the social and moral 
conventions. As soon as you speak of purity, a moral monument comes 
in front of you which completely falsifies your notion. And note that it is 
infinitely easier to be moral from the social point of view than to be 
moral from the spiritual point of view. To be moral from the social 
viewpoint one has only to take good care to do nothing which is not 
approved of by others; this may be somewhat difficult, but still it is not 
impossible; and one may be, as I said, a monument of insincerity and 
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impurity while doing this; whereas to be pure from the spiritual point of 
view means a vigilance, a consciousness, a sincerity that stand all tests. 

Now, I may put you on your guard against something—I think it is 
precisely in this very book that Sri Aurobindo has spoken about it—about 
people who live in their vital consciousness and say, “I indeed am above 
moral laws, I follow a higher law, I am free from all moral laws.” And they 
say this because they want to indulge in all irregularities. These people, 
then, have a double impurity: they have spiritual impurity and in addition 
social impurity. And these usually have a very good opinion of themselves, 
and they assert their wish to live their life with an unequalled impudence. 
But such people we don’t want. 

Yet usually the people whom I have found most difficult to convert are 
very respectable people. I am sorry, but I have had much more difficulty 
with respectable people than with those who were not so, for they had 
such a good opinion of themselves that it was impossible to open them. 
But the true thing is difficult. That is to say, one must be very vigilant and 
very self-controlled, very patient, and have a never-failing goodwill. One 
must not neglect having a small dose of humility, a sufficient one, and one 
must never be satisfied with the sincerity one has. One must always want 
more. 

22 December 1954, 6, 439-40 


Hasn't morality helped us to increase our consciousness? 

That depends on people. There are people who are helped by it, there 
are people who are not helped at all. 

Morality is something altogether artificial and arbitrary, and in most 
cases, among the best, it checks the true spiritual effort by a sort of moral 
satisfaction that one is on the right path and a true gentleman, that one 
does one’s duty, fulfils all the moral requirements of life. Then one is so 
self-satisfied that one no longer moves or makes any progress. 

It is very difficult for a virtuous man to enter the path of God; this has 
been said very often, but it is altogether true, for he is most self-satisfied, 
he thinks he has realised what he ought to have realised, he no longer has 
either the aspiration or even that elementary humility which makes one 
want to progress. You see, one who is known here as a sattwic man! is 
usually very comfortably settled in his own virtue and never thinks of 


' According to the Indian terminology, a sattwic person is one who is moved by the 
principle of knowledge, equanimity and light, as opposed to a rajasic man who is 
moved by his desires and passions and a tamasic man who lives in inertia and obscurity. 
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coming out of it. So, that puts you a million leagues away from the divine 
realisation. 

What really helps, until one has found the inner light, is to make for 
oneself a certain number of rules which naturally should not be too rigid 
and fixed, but yet should be precise enough to prevent one from going 
completely out of the right path or making irreparable mistakes—mistakes 
the consequences of which one suffers all one’s life. 

To do that, it is good to set up a certain number of principles in oneself, 
which, however, should be for each one, in conformity with his own nature. 
If you adopt a social, collective rule, you immediately make yourself a 
slave to this social rule, and that prevents you almost radically from making 
any effort for transformation. 

16 May 1956, 8, 141-2 


What is an ideal of moral perfection? 

There are thousands of moral perfections. Everyone has his own ideal 
of moral perfection. 

What is usually called moral perfection is to have all the qualities that 
are considered moral: to have no defects, never to make a mistake, never 
to err, to be always what one conceives to be the best, to have all the 
virtues—that is, to realise the highest mental conception: to take all the 
qualities—there are many, aren’t there?—all the virtues, all that man has 
conceived to be the most beautiful, most noble, most true, and to live that 
integrally, to let all one’s actions be guided by that, all the movements, all 
the reactions, all the feelings, all... That is living a moral ideal of perfection. 
It is the summit of man’s mental evolution. 

Not many people do it... but still... there have been some and there still 
are. This is what men usually take for the spiritual life. When they meet a 
man of this type, they say, “Oh! He is a great spiritual being.” He may be 
a great saint, he may be a great sage but he is not a spiritual being. 

And yet it is already very good and very difficult to realize this. And 
there comes a time in the inner evolution when it is very necessary to try 
to realise it. It is obviously infinitely higher than to be still guided by all 
one’s impulses and ignorant outer reactions. It is to be already in a way 
the master of one’s nature. It is even a stage through which one has to 
pass, for it is the stage when one begins to be the master of one’s ego, 
when one is ready to let it fall away—it is still there but sufficiently 
weakened to be nearing its end. This is the last stage before crossing over 
to the other side, and certainly, if anyone imagines that he can go over to 
the other side without passing through this stage, he would risk making a 
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great mistake, and of taking for perfect freedom a perfect weakness with 
regard to his lower nature. 

It is almost impossible to pass from the mental being—even the most 
perfect and most remarkable—to the true spiritual life without having 
realised this ideal of moral perfection for a certain period of time, however 
brief it may be. Many people try to take a short-cut and want to assert their 
inner freedom before having overcome all the weaknesses of the outer 
nature; they are in great danger of deluding themselves. The true spiritual 
life, complete freedom, is something much higher than the highest moral 
realisations, but one must take care that this so-called freedom is not an 
indulgence and a contempt for all rules. 

One must go higher, always higher, higher; nothing less than what the 
highest of humanity has achieved. 

One must be capable of being spontaneously all that humanity has 
conceived to be the highest, the most beautiful, the most perfect, the most 
disinterested, the most comprehensive, the best, before opening one’s 
spiritual wings and looking at all that from above as something which still 
belongs to the individual self, in order to enter into true spirituality, that 
which has no limits, which lives in an integral way Infinity and Eternity. 

1 October 1958, 9, 408-9 


Have you ever thought of unifying your being? Have you been disturbed, 
sometimes, to see that now you are one person, at other times another, at 
one time you want to do one thing, at another time you cannot do it, that 
you find yourself facing an individuality which you can call yourself and 
yet at the same time there are many parts of this individuality which escape 
you? 

Ihave not attempted the unification of the different personalities which 
may be in me, but I have tried to put them face to face, the good opposite 
the bad, and I have never found in the good a sufficient dynamism to fight 
against the bad. 

Have you never thought that your judgment of what is “good” and 
“pad” was a purely human judgment? And that it might not necessarily 
tally with the judgment of the divine Presence within you? The “bad” 
things you could not get rid of were probably things not in their place, 
things not properly balanced, and it would be a great pity if they were 
eliminated because, perhaps, a part of your energy and of your divine 
Presence would disappear at the same time. People who do not do yoga 
under the direction of a guide follow ordinary moral notions and at times 
they feel very perplexed because with all their goodwill they do not get 
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the expected result; that happens because generally they wish to approve 
of their being instead of transforming it and because moral notions are 
very bad. In the work of unification of the being, you must needs have 
imagination enough to be able to put the movements you have, the 
movements you wish to keep, to put them before what you are capable 
of imagining as most akin to the divine Presence; naturally, at first it is 
only an imagination quite far from the truth, but it would help you to get 
out a little from moral narrowness and also from the limitations of your 
consciousness. 

& February 1951, 4, 80-1 


Violence of convictions: intolerance of sectarianism 


“8 — Either do not give the name of knowledge to your beliefs only and 
of error, ignorance or charlatanism to the beliefs of others; or do not 
rail at the dogmas of the sects and their intolerance.” 

The dogmas of sects and the intolerance of religions come from the 
fact that the sects and religions consider their beliefs alone to be 
knowledge, and the beliefs of others to be error, ignorance or 
charlatanism. 

This simple movement causes them to set up what they believe to be 
true as dogma and to violently condemn what others believe to be true. 
To think that your knowledge is the only true one, that your belief is the 
only true one and that others’ beliefs are not true, is to do precisely what 
is done by all sects and religions. 

So, if you are doing exactly the same thing as the sects and religions, 
you have no right to mock them. You do the same thing without being 
aware of it because it seems quite natural to you. What Sri Aurobindo 
wants to make you understand is that when you say, “We are in possession 
of the truth and what is not this truth is an error’—though you may not 
dare say it in such a crude way—you are doing exactly the same thing as 
all the religions and all the sects. 

If you objectify a little you will see that you have spontaneously, 
without realising it, established as knowledge everything you have learnt, 
everything you have thought, everything which has given you the 
impression of being particularly true and of major importance; and you 
are quite ready to contradict any different notion held by those who say, 
“No, no, it is like this, it is not like that.” 

If you watch yourself in action, you will understand the mechanism 


2 Sri Aurobindo, On Thoughts and Aphorisms. 
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of this intolerance and you will immediately be able to put an end to all 
these useless discussions. This brings us back to what I have already 
told you once: the contact which you have had with the truth of things, 
your personal contact—a contact which is more or less clear, profound, 
vast, pure—may have given you, as an individual, an interesting, perhaps 
even a decisive experience; but although this contact may have given 
you an experience of decisive importance, you must not imagine that it 
is a universal experience and that the same contact would give others 
the same experience. And if you understand this, that it is something 
purely personal, individual, subjective, that it is not at all an absolute 
and general law, then you can no longer despise the knowledge of others, 
nor seek to impose your own point of view and experience upon them. 
This understanding obviates all mental quarrels, which are always totally 
useless. 

6 April 1960, 10, 20-1 


Well, if you want to be truly intelligent, you must know how to do 
mental gymnastics; as, you see, if you want really to have a fairly strong 
body you must know how to do physical gymnastics. It is the same thing. 
People who have never done mental gymnastics have a poor little brain, 
quite over-simple, and all their life they think like children. One must 
know how to do this—not take it seriously, in the sense that one shouldn’t 
have convictions, saying, “This idea is true and that is false; this formulation 
is correct and that one is not and this religion is the true one and that 
religion is false”, and so on and so forth... this, if you enter into it, you 
become absolutely stupid. 

But if you can see all that and, for example, take all the religions, one 
after another and see how they have expressed the same aspiration of the 
human being for some Absolute, it becomes very interesting; and then 
you begin... yes, you begin to be able to juggle with all that. And then 
when you have mastered it all, you can rise above it and look at all the 
eternal human discussions with a smile. So there you are master of the 
thought and can no longer fly into a rage because someone else does not 
think as you, something that’s unfortunately a very common malady here. 

16 March 1955, 7, 93 


Even when our mental synthesis is made up of thoughts that we have 
received and made our own in the course of a constant and persevering 
effort of meditation, we must love the idea with a very powerful love, 
perhaps even more powerful still, so that we may always be in quest of a 
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new idea, ready to give it the most eager reception if it is willing to come 
to us. For we are well aware that each new idea will constrain us to modify 
our synthesis, relegate to the background ideas which had seemed to us 
master-ideas, bring to the light other ideas too long disregarded, rearrange 
them all so that they do not clash, to the great detriment of our brain, in 
brief, a long and sometimes painful task. Indeed we are very seldom 
disinterested with regard to ideas; there are some which we prefer to others 
and which, consequently, occupy a place in our mental activity which they 
do not always deserve. 

And if we must replace them with others that are more precise, more 
true, we often hesitate long before doing so, we cling to them as 
indispensable friends, and we love their defects as well as their qualities — 
which is the worst way to love people, as well as the laziest and most 
selfish,—for we are always more highly esteemed by those we flatter than 
by those from whom we demand a constant effort of progress. But our 
difficulties do not stop there. 

As a consequence of the intellectual education we have received or of 
some personal preference, we are also prejudiced about the way, or ways, 
in which ideas should be introduced to us. 

These preconceptions are so many veritable superstitions that we must 
overcome. 

They are different for each person. 

Some people have the superstition of the book. For an idea to merit 
consideration in their eyes, it must have been expressed in some famous 
book, in one of the bibles of humanity, and any thought coming in any 
other way will appear suspect to them. 

There are some who accept an idea only from the official sciences, and 
those who recognise one only in the established religions, old or new. For 
others, the idea must come from the mouth ofa man of renown with enough 
honorary titles so that none can question his value. 

Still others, more sentimental, in order to come into contact with 
thought, need a master who should be the perfect incarnation of the 
ideal human standard constructed by their imagination. But they are 
bound to be sorely disappointed, for they forget that they alone are 
capable of realising their own ideal, that the one in whom they have 
placed their confidence has a duty to realise his own ideal which, 
consequently, however great it may be, may very well differ considerably 
from their own. So, most often, when they become aware of these 
divergences, since they had attached themselves to the ideas only for the 
sake of the man, they will reject both man and ideas together. 
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This is absurd, for ideas are worth what they are worth regardless of 
the individuals who have expressed them. 

Finally, there is a whole category of people enamoured of the 
miraculous, who will recognise a truth only if it has come to them clothed 
in the mystery of a supramundane revelation, in dream or trance. 

For them the master must be their God, an angel or a Mahatma, and 
give them his precious teachings during their contemplation or their sleep. 

Needless to say, this method is still more unreliable than the others. 
That a thought should reach us by extraordinary means is no guarantee of 
its correctness or its truth.’ 

You see, the true lover of the idea knows that by seeking it ardently he 
will find it everywhere, and even more so in the subterranean and secret 
fountainheads than in those which have lost their pristine purity by turning 
into rivers that are majestic and renowned but also polluted by the waste 
of all kinds which they carry with them. 

The lover of the idea knows that it can come to him from the mouth of 
a child as from the mouth of a learned man. 

And it is even in this unexpected way that it can reach him most often. 

That is why it is said: “Out of the mouths of babes and sucklings comes 
forth truth.” 

For if the thought of a child cannot have the precision of the thought of 
aman, neither does it have the fixity which results from laziness of habit 
and which in the adult prevents the thought from expressing itself whenever 
it does not belong to the categories which are familiar to him. 

Moreover, it was to escape the distortion of an environment made up 
of habit and fixity that the schools of ancient times where the young 
prophets were educated were established far from the cities. 

That is also why the great instructors of men began their apprenticeship 
in solitude. For if too many things are absent for the thought to be able to 
express itself in the minds of unrefined men, too many things are also 
absent from the mind of the cultivated man shaped by the artificial life of 
human societies. 

How much silence is needed—not the outer, illusory and momentary 
silence, but on the contrary the true, profound, integral, permanent 
silence—to be able to hear the far-off voices of thought! 

That is why the sincere lover of knowledge also knows that the greatest 
sages are always the most modest and the most unknown. For one who 


3 Paragraph added when this talk was presented to a different group: I do not mean 


that it is impossible to come into contact with an idea by these means, but they are far 
from being the only ones or even perhaps the best. 
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has the knowledge and the capacity prefers silence and retirement where 
he is free to accomplish his work without being disturbed by anything, to 
the fanfares of glory which would throw him as fodder to men. 

The lover of thought knows that he will find thought everywhere around 
him, in the little flower as in the radiant sun; nothing and no one appears 
to him too humble or too obscure to be for him an intermediary of the idea 
he is ever seeking. 

But above all he knows that the best, the most reliable contact with the 
idea is certainly a direct contact. 

(...) 

The advantages of this direct relationship are incalculable. 

It enables us to recover and love the idea behind all appearances, all 
veils, all forms, even the most barbarous, the most crude, the most 
superstitious. 

Thus we can put into living practice the state of mind of the sage, of 
which I spoke to you in my first talk and which a master defines in this way: 

“One who advances in Truth is not troubled by any error, for he knows 
that error is the first effort of life towards truth.” 

Consequently, not a single fragment of an idea can ever be lost for us; 
wherever it is concealed, we know how to discover and cherish it. 

Moreover, when we have become familiar with an idea, when we know 
it in itself, for itself, we recognise it behind the most diverse appearances, 
the most varied forms. 

This faculty can even serve as a criterion to discover whether someone 
is in contact with the idea itself, that is to say, whether he has understood 
it well and made it his own or whether he is part of the mass of those who 
have assimilated as best they could a doctrine, a special language, and 
who can think only in the words of that language—outside this formula, 
they no longer understand anything. 

This attachment to form, which consists entirely of intellectual 
impotence, is one of the most powerful causes of dissension among men. 

But one who penetrates deeply enough to see the thought, the naked 
truth, soon realises that it is the same behind its varied and more or less 
opaque veils. 

This is the surest way to achieve true tolerance. 

Indeed, how can we have an exclusive passion for one particular doctrine 
or school or religion when we have had the experience that each one of 
them contains treasures of light and truth, however varied the caskets which 
enclose them? 

16 February 1912, 2, 81-6 
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There are also all the words that are uttered to express ideas, opinions, 
the results of reflection or study. Here we are in an intellectual domain 
and we might think that in this domain men are more reasonable, more 
self-controlled, and that the practice of rigorous austerity is less 
indispensable. It is nothing of the kind, however, for even here, into this 
abode of ideas and knowledge, man has brought the violence of his 
convictions, the intolerance of his sectarianism, the passion of his 
preferences. Thus, here too, one must resort to mental austerity and 
carefully avoid any exchange of ideas that leads to controversies which 
are all too often bitter and nearly always unnecessary, or any clash of 
opinion which ends in heated discussions and even quarrels, which are 
always the result of some mental narrowness that can easily be cured when 
one rises high enough in the mental domain. 

For sectarianism becomes impossible when one knows that any 
formulated thought is only one way of saying something which eludes all 
expression. Every idea contains a little of the truth or one aspect of the 
truth. But no idea is absolutely true in itself. 

This sense of the relativity of things is a powerful help in keeping one’s 
balance and preserving a serene moderation in one’s speech. I once heard 
an old occultist of some wisdom say, “Nothing is essentially bad; there are 
only things which are not in their place. Put each thing in its true place and 
you will have a harmonious world.” 

And yet, from the point of view of action, the value of an idea is in 
proportion to its pragmatic power. It is true that this power varies a great 
deal according to the individual on whom it acts. An idea that has great 
impelling force in one individual may have none whatsoever in another. 
But the power itself is contagious. Certain ideas are capable of transforming 
the world. They are the ones that ought to be expressed; they are the ruling 
stars in the firmament of the spirit that will guide the earth towards its 
supreme realisation. 

April 1953, 12, 60-1 


Disagreement? Widen thyself and reconcile both positions 


I was trying to find out in what way opinions are serviceable.... Sri 
Aurobindo says that they are “serviceable” or “unserviceable”—in what 
way can an opinion be serviceable? 

They are helpful for a moment, in action. 

No, this is precisely what I deplore; people act according to their 
opinion, and that is worthless. Iam constantly receiving letters from people 
who want or do not want to do something and tell me: “This is my opinion, 
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this is true, that is not true”, and always, more than ninety-nine times out 
of a hundred it is wrong, it is nonsense. 

One feels very clearly—in fact, it is visible—that the opposite opinion 
has just as much value, that it is simply a question of attitude, nothing 
more. And naturally the ego’s preferences are always involved: you like 
it better like that and so you have the opinion that it is like that. 

But until one can act with the higher light, one needs to use opinions. 

It would be better to have some wisdom rather than an opinion, that is, 
to consider all the possibilities, all the aspects of the question and then try 
to be as unegoistic as possible and to see, for example, in the case of an 
action, which one can be of service to the greatest number of people or is 
the least destructive, the most constructive. Anyway, even from a standpoint 
that is not spiritual, but merely utilitarian and unselfish, it is better to act 
according to wisdom than according to one’s opinion. 

Yes, but what would be the right way to proceed when one doesn't 
have the light, without involving one’s opinion or one’s ego? 

I think it is to consider all the aspects of the problem, to lay them 
before your consciousness as disinterestedly as possible and to see which 
one is the best—if this is possible—or which one is the least harmful if 
there are unpleasant consequences. 

I wanted to ask: what is the best attitude ? Is it an attitude of intervention 
or an attitude of non-interference? Which is better? 

Ah, that’s just it, to intervene you must be sure that you are right; 
you must be sure that your vision of things is superior, preferable or 
truer than the vision of the other person or people. Then it is always 
wiser not to intervene—people intervene without rhyme or reason, 
simply because they are in the habit of giving their opinion to others. 

Even when you have the vision of the true thing, it is very rarely wise 
to intervene. It only becomes indispensable when someone wants to do 
something which will necessarily lead to a catastrophe. Even then, 
intervention (smiling) is not always very effective. 

In fact, intervention is justified only when you are absolutely sure that 
you have the vision of truth. Not only that, but also a clear vision of the 
consequences. To intervene in someone else’s actions, one must be a 
prophet—a prophet. And a prophet with total goodness and compassion. 
One must even have the vision of the consequences that the intervention 
will have in the destiny of the other person. People are always giving each 
other advice: “Do this, don’t do that.” I see it: they have no idea how 
much confusion they create, how they increase confusion and disorder. 
And sometimes they impair the normal development of the individual. 
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I consider that opinions are always dangerous and most often absolutely 
worthless. 

You should not meddle with other people’s affairs, unless first of all 
you are infinitely wiser than they are—of course, one always thinks that 
one is wiser!—but I mean in an objective way and not according to your 
own opinion; unless you see further and better and are yourself above 
all passions, desires and blind reactions. You must be above all these 
things yourself to have the right to intervene in someone else’s life— 
even when he asks you to do so. And when he does not, it is simply 
meddling with something which is not your business. 

25 December 1965, 10, 234-6 


“There is another practice which can be very helpful to the progress 
of the consciousness. Whenever there is a disagreement on any matter, 
such as a decision to be taken, or an action to be carried out, one 
must never remain closed up in one’s own conception or point of view. 
On the contrary, one must make an effort to understand the other’s 
point of view, to put oneself in his place and, instead of quarrelling or 
even fighting, find the solution which can reasonably satisfy both 
parties; there always is one for men of goodwill.”* 

I said this mainly for men of action whose thinking is direct and 
formative, very active and dynamic. They see things in a linear way 
which is necessary for action; they can see that a thing must be done in 
such and such a way. Another person may have a thought which is equally 
dynamic and say, “No, it ought to be done like this.” So they quarrel, 
they are unable to reach an agreement. But one can keep quiet for a 
minute and look at the thing calmly. The other person is not necessarily 
showing ill will, his point of view may be true or partially true. The 
question is to find out why he thinks like that. So you stop to think it 
over and try to identify yourself with the other’s point of view, to put 
yourself in his place and tell yourself, “He may have a reason for thinking 
as he does, and it may be better than mine.” And in this way, you must 
try to find the solution which can reasonably satisfy both parties. This is 
very important when dealing with material things. Naturally, each one 
sees only his own point of view and his own point of view is always 
selfish. It is very hard to admit another point of view, for this point of 
view may be “detrimental” to you. This is an absolute truth where nations 
are concerned. If nations, instead of being in perpetual argument about 


4 The Mother, “The Science of Living”, Cent. Vol. 12, p. 6. 
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straightforward things and defending their own interests and seeing only 
their personal viewpoint, that is, the viewpoint of their national 
personality, if instead of doing all that, they attempted to understand 
that each nation has a right to live on earth and that it is not a matter of 
depriving them of this right, but of finding a compromise that would 
satisfy everyone. There is always a solution, but on one condition, not in 
order to find the solution but to implement it: individuals and nations 
must have goodwill. 

22 January 1951, 15, 313-4 


For instance, you are with someone. This person tells you something, 
you tell him the contrary (as it usually happens, simply through a spirit of 
contradiction) and you begin arguing. Naturally, you will never come to 
any point, except a quarrel if you are ill-natured. But instead of doing that, 
instead of remaining shut up in your own ideas or your own words, if you 
tell yourself: “Wait a little, I am going to try and see why he said that to 
me. Yes, why did he tell me that?” And you concentrate: “Why, why, why?” 
You stand there, just like that, trying. The other person continues speaking, 
doesn’t he?—and is very happy too, for you don’t contradict him any 
longer! He talks profusely and is sure he has convinced you. Then you 
concentrate more and more on what he is saying, and with the feeling that 
gradually, through his words, you are entering his mind. When you enter 
his head, suddenly you enter into his way of thinking, and next, just imagine, 
you understand why he is speaking to you thus! And then, if you have a 
fairly swift intelligence and put what you have just come to understand 
alongside what you had known before, you have the two ways together, 
and so can find the truth reconciling both. And here you have truly made 
progress. And this is the best way of widening one’s thought. 

If you are beginning an argument, keep quiet immediately, 
instantaneously. You must be silent, say nothing at all, and then try to see 
the thing as the other person sees it—that won’t make you forget your 
own way of seeing it, not at all! but you will be able to put both of them 
together. And you will truly have made progress, a real progress. 

It is the same for everything. In all that you do together with others, if 
you do not agree, take it as a divine Grace, a marvellous opportunity given 
you to make a progress. And it is simple: instead of being on this side, you 
are on the other; instead of looking at yourself, you enter the other person 
and look. You must have just a little bit of imagination, a little more control 
over your thoughts, over your movements. But that is not very difficult. 
When you have tried it out a little, after a while you find it very easy. 
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You must not just look and then make a mental effort, telling yourself: 
“Why is it like this and like that? Why does he do that? Why does he say 
that?” You will never arrive at anything. You won’t understand, you will 
imagine all kinds of explanations which will be worthless and teach you 
nothing at all except to tell yourself: “That person is stupid or else 
wicked”—things that lead nowhere. On the other hand, if you only make 
that little movement, and instead of looking at him as an object quite alien 
to you, you try to enter within, you enter within, into that little head that’s 
before you, and then, suddenly, you find yourself on the other side, you 
look at yourself and understand quite well what he is saying—everything 
is clear, the why, the how, the reason, the feeling which is behind the 
whole thing.... It is an experiment you have the opportunity of making a 
hundred times a day. 

At first you won’t succeed very well, but if you persist, you will end up 
by succeeding admirably. This adds a lot of interest to life. And besides it 
is a work which really makes you progress, for it makes you come out of 
that little armour of yours in which you are nicely shut up, in which you 
knock against everything. You have seen moths knocking against the light, 
haven’t you?... Everyone’s consciousness is like that, it goes along knocking 
here, knocking there, for these are things foreign to it. But instead of 
knocking about, one enters within, then it becomes a part of oneself. One 
widens oneself, breathes freely, has enough space to move in, one doesn’t 
knock against anything, one enters, penetrates, understands. And one lives 
in many places at the same time. It is very interesting, one does it 
automatically. 

12 August 1953, 5, 219-21 
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THOUGHTS ARE FORMS 
CREATED BY THE UNIVERSAL MIND 


The mind: market place — or controlling power and instrument of 
action? 


How are our thoughts created by the forces of the universal Mind? 

Because the forces of the universal Mind enter into our heads. We are 
bathed in forces, we are not aware of it. We are not something enclosed in 
a bag and independent from the rest: all forces, all vibrations, all movements 
enter into us and pass through us. And so we have a certain mental force 
held in, that is to say, ready to be used by the formative or creative mental 
power. These are, as it were, free forces. As soon as a thought coming 
from outside or a force or movement enters our consciousness, we give it 
a concrete form, a logical appearance and all kinds of precise details; but 
in fact all this belongs to a domain one is rarely conscious of. 

But this is not a special instance which occurs only from time to time: 
it is something constant. If a current of force is passing, with a particular 
thought formation, one sees it passing from one into another, and in each 
one it forms a kind of centre of light or force which keeps the imprint— 
more or less pure, more or less clear, more or less mixed—of the initial 
current; and the result is what we call “our” thought. 

But our thought is something which hardly exists. It can be “our” thought 
only if, instead of being like a public place as we generally are in our 
normal state—we are like a public place and all the forces pass there, 
come and go, enter, depart, jostle each other and even quarrel—if instead 
of being like that, we are a concentrated consciousness, turned upwards in 
an aspiration, and open beyond the limits of the human mind to something 
higher; then, being open like this brings down that higher something across 
all the layers of reality, and this something may enter into contact with our 
conscious brain and take a form there which is no longer the creation of a 
universal force or a personal mind stronger than ours, but the direct 
expression and creation of a light which is above us, and which may be a 
light of the highest kind if our aspiration and opening allow it. That is the 
only case in which one can say that the thought is our own. Otherwise, all 
the rest is simply a passing notation: we note down, we invest a force with 
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words, a force that’s altogether universal and collective, which enters, 
goes out, moves and passes freely from one person to another. 
7 November 1956, 8, 344-5 


The very ancient traditions, whether Chaldean or Hindu, have taught 
from all time that thoughts are formations: by his thought a human being 
has the power of giving birth to real, living and active entities. 

And it should not be thought that this can be done only through some 
extraordinary and dangerous practice known as magic. Nothing of the 
kind. 

Any thought that is at all strong and persistent, any desire that is at all 
intense—which is again a way of thinking—determine mechanically, so 
to say, in their own medium, a formation whose duration and power of 
action will depend on the force and intensity of the thought or desire which 
has given birth to it. 

10 March 1912, 2, 111 


Women, by their very nature, are more capable of taking the spiritual 
or, in the deepest sense of the word, moral standpoint. 

We are essentially realistic and formative in this spiritual domain; we 
want to know how to live well, and for this we must learn how to think 
well. 

To realise the primary importance of thought, we must know it as it is, 
that is, as a living being; and so that you may be convinced of the 
autonomous existence of thought, I shall ask you only to ascertain this for 
yourselves, which is an easy thing to do. 

A little observation will enable us to realise that very often, for example, 
we receive thoughts which come to us from outside, although we have not 
been brought into contact with them either by speech or reading. 

Who has not also observed this phenomenon: a thought which is “in 
the air”, as we say, and which several inventors, several scientists, several 
literary men receive simultaneously without having been in physical 
communication on this matter? 

(...) 

So we see that thought, which is a dynamism in the highest sense of the 
word, acts in its own realm as a formative power in order to build a body 
for itself. It acts like a magnet on iron filings. It attracts all the elements 
which are akin to its own character, aim and tendencies, and it vivifies 
these elements—which are the constituent cells of its own body, that I 
shall call fluidic to avoid going into too many explanations—it animates 
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them, moulds them, gives them the form which is best suited to its own 
nature. 

We shall find a striking analogy between the work of thought and the 
work of the inventor, the builder of any kind. 

Let us take as an example a steam engine. The engineer draws up a 
plan in its smallest details, calculates and arranges everything, then he 
selects the appropriate materials for the materialization of his conception, 
watches over the construction, etc. 

And when the engine works, becoming by its movement a real living 
being, it will be the most complete possible manifestation of the thought 
which has built it, it will give the full measure of the power of this thought. 
(The awakened unconsciousness of locomotives, cars, ships.) The 
formative thought, a living entity, animates the body which has been built 
for it by the hands of men. In the mental domain also, there are conscious 
builders. 

There are people who are specially gifted or who have developed certain 
inner senses in themselves, who can come into direct contact with this 
domain, mainly through vision and touch. 

When they are thus able to watch over the working of the phenomenon, 
they can, like chemists in their laboratories, manipulate substances, select 
them, mould them by their will-power and clothe their thoughts in forms 
that can manifest them fully. 

But this is the ultimate stage of one of the many paths of individual 
progress. Long before achieving this full consciousness, it is possible to 
make powerful formations. Any person whose thought has any strength 
and persistence is constantly making formations without being aware of 
it. 

If you keep in mind that these formations are living entities always 
acting in the direction imparted to them by the thoughts which have given 
them birth, you will easily perceive the considerable consequences of these 
mental acts. 

Just as a good, kind, just and lofty thought can be eminently beneficial, 
so also a malevolent, base, wicked and selfish thought can be baneful. 

(...) 

If you reflect upon the incalculable number of thoughts which are 
emitted each day, you will see rising before your imagination a complex, 
mobile, quivering and terrible scene in which all these formations intercross 
and collide, battle, succumb and triumph in a vibratory movement which 
is so rapid that we can hardly picture it to ourselves. 

Now you realise what the mental atmosphere of a city like Paris can 
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be, where millions of individuals are thinking—and what thoughts! You 
can picture this teeming, mobile mass, this inextricable tangle. Well, in 
spite of all the contradictory tendencies, wills and opinions, a kind of 
unification or identity gets established among all these vibrations, for all 
of them—with a few minor exceptions—all express craving, craving in 
all its forms, all its aspects, on all planes. 

All the thoughts of worldly-minded people whose only aim is enjoyment 
and physical diversion, express craving. 

All the thoughts of intellectual creators or artists thirsting for esteem, 
fame and honour, express craving. 

All the thoughts of the ruling class and the officials hankering after 
more power and influence, express craving. 

All the thoughts of the thousands of employees and workmen, of all 
the oppressed, the unfortunate, the downtrodden struggling for some 
improvement of their cheerless existence, express craving. 

All, rich or poor, powerful or weak, privileged or deprived, intellectual 
or obtuse, learned or ignorant, all want gold, always more gold to satisfy 
all their cravings. 

If from place to place there occasionally flashes out a spark of pure 
and disinterested thought, of will to do well, of sincere seeking for truth, it 
is very soon swallowed up by this material flood that rolls like a sea of 
slime.... 

And yet we must kindle the stars that one by one will come to illumine 
this night. 

But for the moment we are living within it, soaking it up, for in the 
mental as in the physical domain we are in a state of perpetual interchange 
with the environment. 

This is to point out to you how we are contaminated each day, at each 
minute. 

Can any one of us say that she has never felt craving and that she will 
never feel it again? Besides, how could we not feel craving when the 
atmosphere we breathe is saturated with it? How could we not feel this 
host of desires rising in ourselves when all the vibrations we receive are 
made of desires?... 

And yet if we want our thought to be beneficial and effective we must 
free ourselves of this bondage. 

With this fact in mind, let us first of all draw a practical conclusion: let 
us be lenient towards all, for temptation is strong and human ignorance is 
great indeed. 

But just as we must be compassionate and kind to others, we must be 
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exacting and strict with ourselves, since we want to become lights in the 
darkness, torches in the night. 
We must therefore learn to resist this daily pollution victoriously. 
The very fact of knowing that there is a danger of contagion is already 
a great step towards liberation. But it is far from sufficient. 
19 February 1912, 2, 88-92 


Thoughts: entities lasting until they are realized 


We sometimes have sudden ideas. Where do they come from and how 
do they work in the head? 

Where do they come from?—From the mental atmosphere. Why do 
they come?... Perhaps you meet them on your way as one meets a passer- 
by in a public square. Most often it is that; you are on a road where ideas 
are moving about and it so happens that you meet this particular one and 
it passes through your head. Obviously, those who are in the habit of 
meditating, of concentrating, and for whom intellectual problems have a 
very concrete and tangible reality, by concentrating their minds they attract 
associated ideas, and a “company of ideas” is formed which they organise 
so as to solve a problem or clarify the question they are considering. But 
for this, one must have the habit of mental concentration and precisely 
that philosophical mind I was speaking about, for which ideas are living 
entities with their own life, which are organised on the mental chess-board 
like pawns in a game of chess: one takes them, moves them, places them, 
organises them, one makes a coherent whole out of these ideas, which are 
individual, independent entities with affinities among themselves, and 
which organise themselves according to inner laws. But for this, one must 
also have the habit of meditation, reflection, analysis, deduction, mental 
organisation. Otherwise, if one is just “like that’, if one lives life as it 
comes, then it is exactly like a public square: there are roads and on the 
roads people pass by, and then you find yourself at crossroads and it all 
passes through your head—sometimes even ideas without any connection 
between them, so much so that if you were to write down what passes 
through your head, it would make a string of admirable nonsense! 

We once said that we could usefully try out a little game: to ask 
somebody suddenly, “What are you thinking about?” Well, it is not often 
that he can answer you clearly, “Ah! I was just thinking of that particular 
thing.” If he says that, you may infer that he is a thoughtful person. 
Otherwise, the usual spontaneous reply is, “Oh! I don’t know.” 

You see, all those who have done ordered and organised physical 
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exercises, have the knowledge, for instance, of the various muscles which 
must be moved to obtain a particular movement, and the best way to move 
them and how to obtain the maximum result with the minimum loss of 
energy. Well, it is the same thing with thought. When you train yourself 
methodically, there comes a time when you can follow a train of reasoning 
quite objectively, as you would project a picture on a screen—you can 
follow the logical deduction of one idea from another, and the normal, 
logical, organised movement, with the minimum loss of time, from a 
proposition to its conclusion. Once you have acquired the habit of doing 
that, just as you have the habit of methodically moving the muscles which 
must be moved to obtain a certain result, your thought becomes clear. 
Otherwise, movements of thought, intellectual movements, are vague, 
imprecise, elusive; all of a sudden something rises up, one doesn’t know 
why, and something else comes to contradict it, one doesn’t know why 
either. And if one tries to organise this clearly in order to become aware of 
the exact relation between ideas, the first few times one does it, one gets a 
fine headache! And one has the feeling of trying to find one’s way in a 
very dark virgin forest. 

The speculative mind needs discipline for its development. If it is 
not disciplined methodically, one is always in a sort of a cloud. The 
vast majority of human beings can harbour the most contradictory ideas 
in their brains without being in the least troubled by them. 

Well, until you try to organise your mind clearly, you risk at the very 
least having no control over what you think. And very often, you must 
come down to action before you begin to realise the value of what you 
think! Or, if not as far as action, at least as far as the feelings: suddenly 
you become aware that you have feelings which are not very desirable; 
then you realize you have not controlled your way of thinking at all. 

& January 1958, 9, 250-2 


What is the nature of the power that thought possesses? How and to 
what extent am I the creator of my world? 

According to the Buddhist teachings, every human being lives and 
moves in a world of his own, quite independent of the world in which 
another lives; it is only when a certain harmony is created between these 
different worlds that they interpenetrate and men can meet and understand 
one another. This is true of the mind; for everybody moves in a mental 
world of his own, created by his own thoughts. And it is so true that always, 
when something has been said, each understands it in a different way; for 
what he catches is not the thing that has been spoken but something he has 
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in his own head. But it is a truth that belongs to the movement of the 
mental plane and holds good only there. 

For the mind is an instrument of action and formation and not an 
instrument of knowledge; at each moment it is creating forms. Thoughts 
are forms and have an individual life, independent of their author: sent out 
from him into the world, they move in it towards the realisation of their 
own purpose of existence. When you think of anyone, your thought takes 
a form and goes out to find him; and, if your thinking is associated with 
some will that is behind it, the thought-form that has gone out from you 
makes an attempt to realise itself. Let us say, for instance, that you have a 
keen desire for a certain person to come and that, along with this vital 
impulse of desire, a strong imagination accompanies the mental form you 
have made; you imagine, “If he came, it would be like this or it would be 
like that.” After a time you drop the idea altogether, and you do not know 
that even after you have forgotten it, your thought continues to exist. For 
it does still exist and is in action, independent of you, and it would need a 
great power to bring it back from its work. It is working in the atmosphere 
of the person touched by it and creates in him the desire to come. And if 
there is a sufficient power of will in your thought-form, if it is a well-built 
formation, it will arrive at its own realisation. But between the formation 
and the realisation there is a certain lapse of time, and if in this interval 
your mind has been occupied with quite other things, then when there 
happens this fulfilment of your forgotten thought, you may not even 
remember that you once harboured it; you do not know that you were the 
instigator of its action and the cause of what has come about. And it happens 
very often too that when the result does come, you have ceased to desire 
or care for it. There are some men who have a very strong formative power 
of this kind and always they see their formations realised; but because 
they have not a well-disciplined mental and vital being, they want now 
one thing and now another and these different or opposite formations and 
their results collide and clash with one another. And these people wonder 
how it is that they are living in so great a confusion and disharmony! They 
do not realize that it is their own thoughts and desires that have built the 
circumstances around them which seem to them so incoherent and 
contradictory and make their life almost unbearable. 

This is a knowledge of great importance, if it is given along with the 
secret of its right use. Self-discipline and self-mastery are the secret; the 
secret is to find in oneself the source of the Truth and that constant 
government of the Divine Will which can alone give to each formation its 
full power and its integral and harmonious realisation. Men generally form 
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thoughts without knowing how these formations move and act. Formed in 
this state of confusion and ignorance, they clash with one another and 
create an impression of strain and effort and fatigue and the feeling that 
you are cutting your way through a multitude of obstacles. These conditions 
of ignorance and incoherence set in motion a confused conflict in which 
the strongest and the most enduring forms will have victory over the others. 
There is one thing certain about the mind and its workings; it is that 
you can understand only what you already know in your own inner self. 
What strikes you in a book is what you have already experienced deep 
within you. Men find a book or a teaching very wonderful and often you 
hear them say, “That is exactly what I myself feel and know, but I could 
not bring it out or express it as well as it is expressed here.” When men 
come across a book of true knowledge, each finds himself there, and at 
every new reading he discovers things that he did not see in it at first; it 
opens to him each time a new field of knowledge that had till then escaped 
him in it. But that is because it reaches layers of knowledge that were 
waiting for expression in the subconscious in him; the expression has now 
been given by somebody else and much better than he could himself have 
done it. But, once expressed, he immediately recognises it and feels that it 
is the truth. The knowledge that seems to come to you from outside is only 

an occasion for bringing out the knowledge that is within you. 
19 May 1929, 3, 50-2 


If the heart can be the means of a more direct knowledge, what is the 
role of the intellect as an intermediary of knowledge? 

As an intermediary, did you say? 

For the true role of the mind is the formation and organization of action. 
The mind has a formative and organising power, and it is that which puts 
the different elements of inspiration in order, for action, for organising 
action. And if it would only confine itself to that role, receiving 
inspirations—whether from above or from the mystic centre of the soul— 
and simply formulating the plan of action—in broad outline or in minute 
detail, for the smallest things of life or the great terrestrial organisations 
—it would amply fulfill its function. 

It is not an instrument of knowledge. 

But it can use knowledge for action, to organise action. It is an instrument 
of organisation and formation, very powerful and very capable when it is 
well developed. 

One can feel this very clearly when one wants to organize one’s life, 
for instance—to put the different elements in their place in one’s existence. 
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There is a certain intellectual faculty which immediately puts each thing 
in its place and makes a plan and organises. And it is not a knowledge that 
comes from the mind, it is a knowledge which comes, as I said, from the 
mystic depths of the soul or from a higher consciousness; and the mind 
concentrates it in the physical world and organises it to give a basis of 
action to the higher consciousness. 

One has this experience very clearly when one wants to organise one’s 
life. 

Then, there is another use. When one is in contact with one’s reason, 
with the rational centre of the intellect, the pure reason, it is a powerful 
control over all vital impulses. All that comes from the vital world can be 
very firmly controlled by it and used in a disciplined and organised action. 
But it must be at the service of something else—not work for its own 
satisfaction. 

These are the two uses of the mind: it is a controlling force, an instrument 
of control, and it is a power of organisation. That is its true place. 

20 June 1956, 8, 188-9 


Thoughts are real entities which usually last until they are realised. 
Some people are obsessed by their own thoughts. They think of something 
and the thought returns and goes round and round in their heads as if it 
were something from outside. But it is their own formations returning 
again and again and striking the mind that has formed them. That is one 
aspect of the matter. 

Did you ever have the experience of a thought taking the form of words 
or a sentence in your mind and returning over and over again? But if you 
are clever enough to take a piece of paper and a pencil and write it down— 
that is the end of it, it won’t return any more, you have thrown it out of 
yourself. The thing has had its little satisfaction, it has manifested itself 
sufficiently and it won’t return. 

And there is something more interesting still: if you have a bad thought 
that annoys and disturbs you, write it down very attentively, very carefully, 
putting as much consciousness and will as you can. Then take the piece of 
paper and, with concentration, tear it up with the will that the thought will 
be torn up in the same way. That is how you will get rid of it. 

The mind is an instrument of organisation. On the outer plane, some 
people have an organised mind. They have organised their own ideas— 
note that this is not a very common occurrence!—their own thoughts. 
But if you look inside yourself, you will see that you have the most 
contradictory thoughts and if you have not taken care to organise them, 
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they dwell side by side in your head, so to say, and create utter disorder. 

For instance, I used to know someone who was able to hold the most 
mystical ideas in his mind together with the most positivist ideas, that is, 
the most materialistic ideas, the negation of everything that is not purely 
matter. It was all unorganised and this person was constantly tossed this 
way and that in a perpetual confusion. Note that I don’t disapprove of 
your having all these ideas: it is good to be able to look at things from all 
sides at once and, as we were saying the other day, there is a way to reconcile 
the most contrary ideas. But you must take the trouble to do it, you have to 
organise them in your mind, otherwise you live in a chaos. ... 

It is as if you had a large number of miscellaneous things in front of 
you: it would take a century to make all the possible combinations of 
them. Some people don’t need to do that—they have the vision, they 
immediately know where to put things and establish an organised relation 
between them so as to form something orderly and organised. This capacity 
for organization is indispensable in life, and if you want to learn to organise, 
begin by organising your own drawer and you will end up by organising 
your own head! Some people should do both these things. You must first 
see the ideas in your mind before you can organise them—at least you can 
see your handkerchiefs and clothes! But you will find that a certain care is 
needed to achieve an intelligent arrangement—don’t put the things you 
use every day beneath the things you use once a month! 

The mind is also an instrument of action. The thoughts form plans. The 
mind forms a plan of action and with this formation of independent and 
active entities which I mentioned earlier, it stirs the other parts of the 
being—the vital and physical—and impels them to action. It often happens 
that you think of some action or other—you don’t do it immediately, but 
the thought that wants to manifest in this action returns again and again. 
Perhaps you hear in your mind the words, “I must do that, I must do that,” 
until you leave everything and do what you have “thought”. Well, that is 
the mind’s power of action. Before you get it, you must learn to organise, 
harmonise and control your mind. But when you have that power, you can 
begin to act purposefully, whereas most people are tossed about by thoughts 
whose formation they were not even aware of. 

There are many people whose thoughts come from outside, who have 
not taken the care to organise their mind, which is a sort of public square. 
So all the thoughts coming from outside meet there; sometimes there are 
clashes: you don’t know what to do, you can’t see anything clearly, etc. 
There are also people who live in a more or less neutral mental state. 
Suddenly, they find themselves with someone whose mind is well organised 
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and they begin to think clearly—about things that they knew nothing of a 
minute ago. There are others, on the other hand, who normally think very 
clearly and know exactly what is going on in their minds. But they come 
into contact with certain people and everything gets confused, vague and 
muddled. They lose the thread of their thoughts and forget what they wanted 
to say. This is an effect of contagion and this mental contagion is constant. 
There are very few people who do not receive thoughts from outside. I 
have known people—many people—who, for example, had a very strong 
faith, who could see very clearly into themselves, who knew very well 
what they wanted to do, etc. But when they were with other people and 
tried to grasp all that, to express it, they could no longer find it; instead, 
there was something that moved in a sort of semi-obscure confusion and 
they felt incapable of formulating their thought, which before had been 
quite clear. 

There is another phenomenon which is considered spiritual, but which 
is spiritual only indirectly: it is when you find yourself near someone who 
has controlled his thought and achieved mental silence. You suddenly feel 
this silence coming down into yourself and something which was 
impossible for you half an hour earlier suddenly becomes a reality. This is 
a rather unusual phenomenon. 

22 January 1951, 15, 309-13 


Mental fortress: the impression of being an individual 


When one detaches oneself from the thought-mind, does the mind 
continue to think? 

Usually it continues to think, but this does not affect you any longer. It 
is not exactly “thinking”, it is like a market-place, you see. Things come, 
circulate, turn around, go out, come back, cross, sometimes collide. It is 
absolutely like a market-place. These things go on like that (gestures). 

The factory of thoughts is... this does not occur very often. Some people 
have a particular kind of occupation which lies in giving a particular form 
to the thought-force that comes from outside. These are usually the people 
who write, speak, teach, and others... It is quite rare; usually things come 
and go, come back, return, and if one detaches oneself, one can even look 
at it all from above as though one were looking at a market-place from the 
top of a tower. Then all this becomes very amusing. One can even see 
where thoughts come from, where they go, what they stir up, what the 
results are. 

15 September 1954, 6, 316 
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Is it possible to get out of the “mental fortress” ?' 

But there are people who do get out of the fortress! One can even send 
an army out of the fortress! 

No, it is not the chief of the place who goes out, he clings to his fort: he 
orders out the soldiers. He values his fortress, for it is that which gives 
him the impression of existing and of being an individual. 

What if one gets rid of the fortress? 

Oh, but you must take care! You had better not get rid of it unless you 
are able to live without a fortress—something which is infinitely more 
difficult to do. What men generally do, with much effort and a good deal 
of suffering which gives them the impression that they are heroes, is to 
knock down their fortress... only to enter immediately into another! That 
does not make much difference from the standpoint of the Truth, but it 
gives them the impression of having made a great progress, because the 
old fortress is razed and they have built up another. 

To live without a fortress is extremely difficult—people have the feeling 
that they are not living, that they are not individualised, that they are floating 
about. It is extremely difficult to live in something infinitely vast, moving, 
constantly changing, perpetually in progress, not to be held by anything to 
which one can cling, saying “I am this; this is my way of thinking.” It is 
very difficult, one must not try it too soon; there are those whose mind 
gets deranged by it. 

What is it that makes the mental construction? 

It is the mental ego which makes the construction and it clings to it 
desperately. 

Are the “I” and the ego the same thing? 

Generally they are. 

12 March 1951, 4, 199-200 


In our life here, what do we mean by the “development of the mind” ? 
And how is it useful? 

I believe I have already explained this to you once. I think I have even 
explained it in detail in the articles on education. It is quite similar to the 
results of physical education for the body. 

We have limbs and muscles and nerves, indeed everything that 
constitutes the body; if we don’t give them a special development, a special 
education, all these things do what they can to express the Power in the 
body, but it is a very clumsy and very incomplete expression. It is beyond 


' See the talk of 10 March 1951. 
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question that a physical body which has been trained according to the 
most complete and rational methods of physical culture is capable of things 
it could never do otherwise. I think no one can deny that. Well, for the 
mind it is the same thing. You have a mental instrument with many 
possibilities, faculties, but they are latent and need a special education, a 
special training so that they can express the Light. It is certain that in 
ordinary life the brain is the seat of the outer expression of the mental 
consciousness; well, if this brain is not developed, if it is crude, there are 
innumerable things which cannot be expressed, because they do not have 
the instrument required to express themselves. It would be like a musical 
instrument with most of its notes missing, and that produces a rough 
approximation but not something precise. 

Mental culture, intellectual education changes the constitution of your 
brain, enlarges it considerably, and as a result the expression becomes 
more complete and more precise. 

It is not necessary if you want to escape from life and go into 
inexpressible heights, but it is indispensable if you want to express your 
experience in outer life. 

Mother, you said that if one develops these faculties of analysis, 
deduction and all that too much, they become obstacles to spiritual 
experiences, no? 

If they are not controlled, mastered, yes. But not necessarily. Not 
necessarily. It might make the control a little more difficult, for naturally 
it is more difficult to master an individualised being than a crude one— 
with a completer individualisation the ego becomes more crystallised and 
also self-satisfied, doesn’t it?... But granting that this difficulty has been 
overcome, well, in a highly developed individuality the result is infinitely 
superior to the one obtained in a crude and uneducated nature. I am not 
saying that the process of transformation or rather of consecration is not 
more difficult but once it is achieved the result is far superior. 

This may very well be compared with musical instruments, one of which 
has a certain number of notes and the other ten times as many. Well, it is 
perhaps easier to play an instrument of four or five notes but the music 
that could be played on a complete keyboard is obviously far superior! 

One could even compare this to an orchestra much more than to a 
simple instrument. A human being, a fully developed human individuality 
is very much like one of those stupendous orchestras which has hundreds 
and hundreds of players. It is obviously very difficult to control and conduct 
them but the result can be marvelous. 

17 September 1958, 9, 400-2 
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Tf, finally, progress consists in unlearning all that one has learned, 
what is the use of learning? 

But it is as with gymnastics. You make all kinds of movements to form 
your body and make it strong, but that does not mean that you are going to 
spend all your life lifting weights and exercising on parallel bars! You may 
continue to do that as a pastime, as a profession, but surely it is not the 
supreme goal. For the mind it is the same thing. To have a mind capable of 
progressing, of adapting itself to a new life, of opening itself to higher forces, 
it must be put through all kinds of gymnastics. That is why children are sent 
to school, it is not in order that they may remember all that they learn—who 
remembers what he has learnt? When they are obliged to teach others, later 
on, they have to relearn it all, they have forgotten everything. It comes back 
quickly, but they have forgotten it. But if they had never gone to school, if 
they had never learned and had to begin everything... well, when you begin 
to do parallel bars at forty-five, it hurts, doesn’t it? It is the same thing for 
the brain, it lacks plasticity. Do you know what the best gymnastics is? It is 
to have a daily conversation with a metaphysician because there is nothing 
concrete there, you cannot concentrate on something that has a form, an 
objective reality; indeed, everything is carried on exclusively with words in 
a field of abstraction, it is purely mental gymnastics. And if you can enter 
into the mental formation of a metaphysician and are able to understand and 
answer him, it is perfect gymnastics! 

(A mathematician disciple:) The same thing applies to mathematicians, 
I suppose? 

Yes. 

12 March 1951, 4, 203-4 


Why are certain subjects so very difficult? 

That is due to many things—to the formation of the brain, to atavism, 
to the early years of education, particularly to atavism. But there is a very 
interesting phenomenon here: each new idea forms a kind of small 
convolution in the brain, and that takes time. You see, you are told 
something which you have never heard before; you listen, but it is 
incomprehensible, it does not penetrate into your head. But if you hear the 
same thing a second time, a little later, it makes sense. It is because the 
shock of the new idea has done a little work in the brain and prepared just 
what was necessary for understanding. And not only does it build itself 
up, but it perfects itself. That is why if you read a difficult book, at the end 
of six months or a year you will understand it infinitely better than at the 
first reading and, at times, in a very different way. This work in the brain 
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is done without the participation of your active consciousness. The way 
the human being is at present constituted, the time factor must always be 
taken into account. 
Is it the brain or the presence of thought that produces the shock? 
No, it is the consciousness. Most people are not aware of it, but it 
works all the time in everyone. 
12 March 1951, 4, 198-9 


How does it happen that there are people who think one thing and say 
another? 

Yes, that often happens. They think one thing and when they begin 
talking they say just the contrary. If thought controlled the tongue, many 
stupidities would be avoided. You lose control and speak on impulse any 
kind of nonsense; it is like a machine which begins talking for the pleasure 
of talking. That seems like an absurdity, but it is happening all the time; 
there are very few people who escape this. They say all kinds of things 
and they ask, “Why did I say all that?” They do not even know why. I 
know some who always say what the other wants to hear. The person with 
whom they are speaking says to himself, “He is going to tell me this or 
that,” or he fears, “I hope he will not tell me that,” and the other one, like 
a little puppet, begins to say it, very calmly without knowing why! 

Is it because of a lack of will? 

No, it is a mental deformation. There is not much will in this. If the will 
intervened, it would become less absurd, perhaps. 

No, they are mental movements, the formation of the mind, the mental 
force which moves all the time, which comes and goes, like a squirrel in a 
cage which runs round and round and does not know why. 

Then, is it a universal play? 

No, not very universal; it exists in humanity, it is very human. How 
many human beings have a thought of their own? I am pretty sure there 
are none in ordinary humanity with its ordinary mental make-up. How 
many people have a thought as a result of reflection? Very few, and if they 
have it, they are considered terribly hard or remarkably intelligent or 
despotic or authoritative—they are covered with all sorts of compliments! 
And that, simply because they have a precise fashion of thinking. 

12 March 1951, 4, 201 


Sometimes I cannot concentrate on my studies. At that time something 
in my brain prevents me from studying or even reading. 


It is tamas. 
17 November 1936, 17, 150 
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What is it that doesn't like studying and gets tired: the brain? 
Your physical mind, which did not get used to the effort of learning 
when you were young enough. 
18 November 1936, 17, 150 


There are people whose brain and consciousness are smaller than a 
walnut. You know that a walnut resembles the brain; well these people 
look at things and don’t understand them. They can understand nothing 
else except what is in direct contact with their senses. For them only what 
they taste, what they see, hear, touch has a reality, and all the rest simply 
does not exist, and they accuse us of speaking fancifully! “What I cannot 
touch does not exist”, they say. But the only answer to give them is: “It 
does not exist for you, but there’s no reason why it shouldn’t exist for 
others.” You must not insist with these people, and you must not forget 
that the smaller they are the greater is the audacity in their assertions. 

One’s cocksureness is in proportion to one’s unconsciousness; the more 
unconscious one is, the more is one sure of oneself. The most foolish are 
always the most vain. Your stupidity is in proportion to your vanity. The 
more one knows... In fact, there is a time when one is quite convinced that 
one knows nothing at all. There’s not a moment in the world which does 
not bring something new, for the world is perpetually growing. If one is 
conscious of that, one has always something new to learn. But one can 
become conscious of it only gradually. One’s conviction that one knows is 
in direct proportion to one’s ignorance and stupidity. 

29 April 1953, 5, 28-9 


Active control of thoughts and the imagination 


We made two observations. 

The first is that thought is a living, active, autonomous entity. 

The second is that in order to contend victoriously with the injurious 
effects of the polluted mental atmosphere in which we live, we must build 
up within ourselves a pure, luminous and powerful intellectual synthesis. 

For this purpose we must bring down into ourselves the highest thoughts 
within our reach, that is, within the field of our mental activity, and make 
them our own. 

But since thoughts are living beings, they have, as we do, their likes 
and dislikes, their attractions and repulsions. 

We must therefore adopt a special attitude towards them, treat them as 
people, make advances and concessions to them and show them the same 
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attentions as we would to someone we would wish to be our friend. 
16 February 1912, 2, 79 


Haven’t I told you why bad thoughts come?... For as many reasons as 
there are bad thoughts! Each one comes for its own special reason: it may 
be through affinity, it may be just to tease you, it may be because you call 
them, it may be because you expose yourself to attacks, it may be all this 
at once and many more things besides. 

Bad thoughts come because there is something corresponding 
somewhere within you; otherwise you might see something passing like 
that, but they would not come inside you. I suppose the question means: 
why do you suddenly think something bad? 

Because the stages are very different. I have already explained to you 
that the mental atmosphere is worse than any public place when a crowd 
is there: innumerable ideas, thoughts of all kinds and all forms criss-cross 
in such a complicated tangle that it is impossible to make out anything 
precise. Your head is in the midst of it, and your mind even more so: it 
bathes in it as one bathes in the sea. And all this comes and goes, passes, 
turns, collides, enters, goes out.... If you were conscious of the mental 
atmosphere in which you live, obviously it would be a little maddening! I 
think personal cerebral limits are quite necessary as a filter, for a very 
long time in life. 

To be able to get out of all that and live fully in the mental atmosphere 
as it is, seeing it as it is—it is the same for the vital atmosphere, by the 
way; that is perhaps yet uglier!—to live in it and see it as it is, one must be 
strong, one must have a very steady sense of inner direction. But in any 
case, whether you see it or not, whether you feel it or not, it is a fact, it is 
like that. So one cannot ask where bad thoughts come from—they are 
everywhere. Why do they come?—where would they go? You are right in 
the midst of them! 

What governs this filter of consciousness which makes you conscious 
of certain thoughts and not conscious of others, is your inner attitude, 
your inner affinities, your inner habits—I am speaking of the mind, not of 
the psychic—it is your education, your cerebral development, etc. That is 
a kind of filter formed by your ego, and certain thoughts pass through it 
and others don’t—automatically. That is why the nature of the thoughts 
you receive may be quite an important indication for you of the kind of 
character you have—it may be quite subconscious for you, for a man is 
not in the habit of really knowing himself, but it is an indication of the 
general tendency of your character. To put things in a very simplified way, 
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if you take an optimist, for instance, well, in general, optimistic ideas will 
come to him; for a pessimist they will generally be pessimistic ideas—I 
am speaking very broadly—for a person with a rebellious nature, they 
will be rebellious ideas; and for a very sheepish person, they will be 
sheepish ideas! Granting that sheep have ideas! That is the usual normal 
condition. 

Now, if it so happens that you have decided to progress and if you 
enter the path of yoga, then a new factor intervenes. As soon as you want 
to progress, you immediately meet the resistance of everything that does 
not want to progress both in you and around you. And this resistance 
naturally expresses itself in all the thoughts that correspond to it. 

27 June 1956, 8, 207-8 


Do our thoughts (good and bad) about others affect them in any way? 
Yes, there is an influence. 
Is it possible that the desires, doubts, etc. of one person can pass on to 
another? 
Anything can pass from one to another. It is happening all the time 
throughout the world. 
16 June 1954, 6, 168 


Do people have bad thoughts because they have no control over their 
minds ? 

Bad thoughts?.... There can be several reasons for that. In fact there are 
several reasons. It may be due to a bad nature—if people have nasty 
feelings, these nasty feelings can be the cause of nasty thoughts. It may be 
the opposite. Perhaps they are wide open to all sorts of suggestions from 
outside and, as I said, these suggestions enter them and gradually create 
nasty feelings. It may be due to subconscious influences which are 
conflicting precisely because they are uncontrolled. When these influences 
rise to the surface, instead of being controlled and those which are 
undesirable refused, everything is allowed to enter as it likes, the doors 
are open. 

You are bathed in all kinds of things—good, bad, neutral, luminous, 
dark; it’s all there, and each one’s consciousness should, in principle, act 
as a filter. You should receive only what you want to receive, you should 
think only what you want to think; and then, you should not allow these 
thoughts to be changed into feelings and actions without formal 
authorisation. 

In fact, this is the very purpose of physical existence. Each person is an 
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instrument for controlling a certain set of vibrations which represent his 
particular field of work; each one must receive only the ones which are in 
conformity with the divine plan and refuse the rest. 

But not one in a thousand does that. You do it a little, half consciously, 
due to the friction of circumstances and surroundings, but as for doing it 
deliberately, surely there are very few human beings who do it deliberately; 
and even when it’s done deliberately, to do it in the true way and with the 
true knowledge, that indeed is still more exceptional. 

Thought-control! Who can control his thoughts? Only those who have 
trained themselves to it, who have tried hard since their childhood. 

There is the whole range, you see, from total lack of control, which for 
most people comes to this: it is their thoughts which rule them and not 
they their thoughts. The vast majority of people are troubled by thoughts 
they cannot get rid of, which literally possess them, and they don’t have 
the power to close the door of their active consciousness to these thoughts. 
Their thoughts govern them, rule them. You hear people saying every day, 
“Oh! That thought, all the time it comes back to me, again and again, and 
I can’t get rid of it!” So they are assailed by all kinds of things, from 
anxiety to ill-will and fear. Thoughts which express dread are extremely 
troublesome; you try to send them away, they return like a rubber band 
and fall back on you. Who has control? It requires years of labour and 
such a long practice. And so, to come to something which is not complete 
control but anyway already represents a stage: to have the ability to do 
this in your head (Mother moves her hand across her brow), to annul all 
the movements, to stop the vibrations. And the mental surface becomes 
smooth. Everything stops, as when you open a book at a blank page—but 
almost materially, you understand... blank! 

Try a little when you are at home, you will see, it is very interesting. 

And so, one follows the place in one’s head where the little point is 
dancing. I have seen—I have seen Sri Aurobindo doing this in somebody’s 
head, somebody who used to complain of being troubled by thoughts. It 
was as if his hand reached out and took hold of the little black dancing 
point and then did this (gesture with the finger-tips), as when one picks up 
an insect, and he threw it far away. And that was all. All still, quiet, 
luminous.... It was clearly visible like this, you know, he took it out without 
saying anything—and it was over. 

And things are very closely interdependent: I also saw the case when 
someone came to him with an acute pain somewhere: “Oh, it hurts here! 
Oh, it hurts! Oh!...” He said nothing, he remained calm, he looked at the 
person, and I saw, I saw something like a subtle physical hand which came 
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and took hold of the little point dancing about in disorder and confusion, 
and he took it like this (same gesture) and there, everything had gone. 
“Oh, oh! Look my pain has gone.” 
8 January 1958, 9, 252-4 


And now, to come down to a more ordinary level, everyone has in him, 
in a greater or lesser measure, the power to give form to his mental activity 
and use this form either in his ordinary activity or to create and realise 
something. We are all the time, always, creating images, creating forms. 
We send them into the atmosphere without even knowing that we are doing 
so—they go roaming about, pass from one person to another, meet 
companions, sometimes join together and get on happily, sometimes create 
conflicts, and there are battles; for often, very often, in these mental 
imaginations there is a small element of will which tries to realise itself, 
and then everyone tries to send out his formation so that it can act, so that 
things can happen as he wants and, as everyone does this, it creates a 
general confusion. If our eyes were open to the vision of all these forms in 
the atmosphere, we would see very amazing things: battlefields, waves, 
onsets, retreats of a crowd of small mental entities which are constantly 
thrown out into the air and always try to realise themselves. All these 
formations have a common tendency to want to materialise and realise 
themselves physically, and as they are countless—they are far too many 
for there to be room enough on earth to manifest them—they jostle and 
elbow one another, they try to push back those which do not agree with 
them or even form armies marching in good order, always to take up the 
available room both in time and space—it is only a very small space 
compared with the countless number of creations. 

So, individually, this is what happens. Some people do all that without 
knowing it—perhaps everybody—and they are constantly tossed from one 
thing to another, and hope, wish, desire, are disappointed, sometimes happy, 
sometimes in despair, for they don’t have any control or mastery over 
these things. But the beginning of wisdom is to look at ourselves thinking 
and to see this phenomenon, become aware of this constant projection 
into the atmosphere of small living entities which are trying to manifest. 
All this comes out of the mental atmosphere which we carry within 
ourselves. Once we see and observe, we can begin to sort them out, that is, 
to push back what is not in conformity with our highest will or aspiration 
and allow to move towards manifestation only the formations which can 
help us to progress and develop normally. 


110 


This is the control of active thought, and that was what I meant the 
other day. 

How many times you sit and become aware that the thought is beginning 
to form images for itself, to tell itself a story; and so, when you have 
become a little expert at it, not only do you see unfolding before you the 
history of what you would like to happen in life, in your own life, but you 
can take something away, add a detail, perfect your work, make a really 
fine story in which everything conforms with your highest aspiration. And 
once you have made a complete harmonious construction, as perfect as 
you can make it, then you open your hands and let the bird fly away. 

If it is well made, it always realises itself in the end. And that is what 
one doesn’t know. 

But the thing is realised in the course of time, sometimes long afterwards, 
when you have forgotten your story, can no longer remember having told 
it to yourself—you have changed much, are thinking about other things, 
making other stories, and the first one no longer interests you; and if you 
are not very attentive, when the result of the first story comes, you are 
already very far away from it and no longer remember at all that this is the 
result of your own story.... And that is why it is so important to control 
yourself, for if within you there are multiple and contradictory wills—not 
only wills but tendencies, orientations, levels of life—all this causes battles 
in your life. For example, at your highest level you have fashioned a 
beautiful story which you send out into the world, but then, perhaps the 
next day, perhaps on the very same day, perhaps a little later, you have 
come down to a much more material level, and these things from above 
seem to you a little... fairylike, unreal; and you begin to make very concrete, 
very utilitarian formations which are not always very pretty... and these 
too go out. 

I have known people with such opposite sides in their nature, so 
contradictory, that one day they could make a magnificent, luminous, 
powerful formation for realisation, and then the next day a defeatist, dark, 
black formation—a formation of despair —and so both would go out. 
And I was able to follow in the course of circumstances the beautiful one 
being realised, and while it was being realised, the dark one demolishing 
what the first one had done. And that is how it is in the larger lines of life 
as in its smaller details. And all that because one does not watch oneself 
thinking, because one believes one is the slave of these contradictory 
movements, because one says, “Oh! Today I am not feeling well. Oh! 
Today things seem sad to me”, and one says this as if it were an ineluctable 
fate against which one could do nothing. But if one stands back or ascends 
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a step, one can look at all these things, put them in their place, keep some, 
destroy or get rid of those one does not want and put all one’s imaginative 
power—what is called imaginative—only in those one wants and which 
conform with one’s highest aspiration. That is what I call controlling one’s 
imagination. 

It is very interesting. When one learns to do it and does it regularly one 
no longer has time to feel bored. 

And instead of being a cork afloat on the waves of the sea and tossed 
here and there by each wave, defencelessly, one becomes a bird which 
opens its wings, flies above the waves and goes wherever it wants. 

3 September 1958, 9, 386-8 


What is the function, the use of the imagination? 

If one knows how to use it, as I said, one can create for oneself his 
own inner and outer life; one can build his own existence with his 
imagination, if one knows how to use it and has a power. In fact it is an 
elementary way of creating, of forming things in the world. I have always 
felt that if one didn’t have the capacity of imagination he would not 
make any progress. Your imagination always goes ahead of your life. 
When you think of yourself, usually you imagine what you want to be, 
don’t you, and this goes ahead, then you follow, then it continues to go 
ahead and you follow. Imagination opens for you the path of realisation. 
People who are not imaginative—it is very difficult to make them move; 
they see just what is there before their nose, they feel just what they are 
moment by moment and they cannot go forward because they are clamped 
by the immediate thing. It depends a good deal on what one calls 
imagination. 

6 July 1955, 7, 228 


Words: vehicle for something beyond words 


A constant babble of words seems to be the indispensable 
accompaniment to daily work. And yet as soon as one makes an effort to 
reduce the noise to a minimum, one realises that many things are done 
better and faster in silence and that this helps to maintain one’s inner peace 
and concentration. 

If you are not alone and live with others, cultivate the habit of not 
externalising yourself constantly by speaking aloud, and you will notice 
that little by little an inner understanding is established between yourself 
and others; you will then be able to communicate among yourselves with 
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a minimum of words or even without any words at all. This outer silence 
is most favourable to inner peace, and with goodwill and a steadfast 
aspiration, you will be able to create a harmonious atmosphere which is 
very conducive to progress. 

In social life, in addition to the words that concern material life and 
occupations, there will be those that express sensations, feelings and 
emotions. Here the habit of outer silence proves of valuable help. For 
when one is assailed by a wave of sensations or feelings, this habitual 
silence gives you time to reflect and, if necessary, to regain possession of 
yourself before projecting the sensation or feeling in words. How many 
quarrels can be avoided in this way; how many times one will be saved 
from one of those psychological catastrophes which are only too often the 
result of uncontrolled speech. 

April 1953, 12, 58-9 


From the point of view of individual development and for those who 
are still at the beginning of the path, to know how to remain silent before 
what one does not understand is one of the things which would help most 
in the progress—to know how to remain silent, not only externally, without 
uttering a word, but also to know how to be silent within, so that the mind 
does not assert its ignorance with its usual presumptuousness, does not try 
to understand with an instrument that is incapable of understanding, that it 
may know its own weakness and open simply, quietly, waiting until the 
time has come for it to receive the light, because only the Light, the true 
Light, can give it understanding. It is not all that it has learnt nor all that it 
has observed nor all its so-called experience of life, it is something else 
which is completely beyond it. And until this something else—which is 
the expression of the Grace—manifests within it, if, very quietly, very 
modestly the mind remains silent and does not try to understand and, above 
all, to judge, things would go much faster. 

The noise made by all the words, all the ideas in your head is so 
deafening that it prevents you from hearing the truth when it wants to 
manifest. 

The mind, if not controlled, is something wavering and imprecise. If 
one doesn’t have the habit of concentrating it upon something, it goes on 
wandering all the time. It goes on without a stop anywhere and wanders 
into a world of vagueness. And then, when one wants to fix one’s attention, 
it hurts! There is a little effort there, like this: “Oh! how tiring it is, it 
hurts!” So one does not do it. And one lives in a kind of cloud. And your 
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head is like a cloud; it’s like that, most brains are like clouds: there is no 
precision, no exactitude, no clarity, it is hazy—vague and hazy. You have 
impressions rather than a knowledge of things. You live in an 
approximation, and you can keep within you all sorts of contradictory 
ideas made up mostly of impressions, sensations, feelings, emotions—all 
sorts of things like that which have very little to do with thought and... 
which are just vague ramblings. 

But if you want to succeed in having a precise, concrete, clear, definite 
thought on a certain subject, you must make an effort, gather yourself 
together, hold yourself firm, concentrate. And the first time you do it, it 
literally hurts, it is tiring! But if you don’t make a habit of it, all your life 
you will be living in a state of irresolution. And when it comes to practical 
things, when you are faced with—for, in spite of everything, one is always 
faced with—a number of problems to solve, of a very practical kind, well, 
instead of being able to take up the elements of the problem, to put them 
all face to face, look at the question from every side, and rising above and 
seeing the solution, instead of that you will be tossed about in the swirls of 
something grey and uncertain, and it will be like so many spiders running 
around in your head—but you won’t succeed in catching the thing. 

I am speaking of the simplest of problems, you know; I am not speaking 
of deciding the fate of the world or humanity, or even of a country— 
nothing of the kind. I am speaking of the problems of your daily life, of 
every day. They become something quite woolly. 

Well, it is to avoid this that you are told, when your brain is in course of 
being formed, “Instead of letting it be shaped by such habits and qualities, 
try to give it a little exactitude, precision, capacity of concentration, of 
choosing, deciding, putting things in order, try to use your reason.” 

Of course, it is well understood that reason is not the supreme capacity 
of man and must be surpassed, but it is quite obvious that if you don’t 
have it, you will live an altogether incoherent life, you won’t even know 
how to behave rationally. The least thing will upset you completely and 
you won’t even know why, and still less how to remedy it. While someone 
who has established within himself a state of active, clear reasoning, can 
face attacks of all kinds, emotional attacks or any trials whatever; for life 
is entirely made up of these things—unpleasantness, vexations—which 
are small but proportionate to the one who feels them, and so naturally 
felt by him as very big because they are proportionate to him. Well, reason 
can stand back a little, look at all that, smile and say, “Oh! no, one must 
not make a fuss over such a small thing.” 


5 November 1958, 9, 422 
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If you do not have reason, you will be like a cork on a stormy sea. I 
don’t know if the cork suffers from its condition, but it does not seem to 
me a very happy one. 

There, then. 

Now, after having said all this—and it’s not just once I have told you 
this but several times I think, and I am ready to tell it to you again as many 
times as you like—after having said this, I believe in leaving you entirely 
free to choose whether you want to be the cork on the stormy sea or whether 
you want to have a clear, precise perception and a sufficient knowledge of 
things to be able to walk to—well, simply to where you want to go. 

For there is a clarity that’s indispensable in order to be able even to 
follow the path one has chosen. 

I am not at all keen on your becoming scholars, far from it! For then 
one falls into the other extreme: one fills one’s head with so many things 
that there is no longer any room for the higher light; but there is a minimum 
that is indispensable for not... well, for not being the cork. 

13 June 1956, 8, 181-3 


To learn to be quiet and silent... When you have a problem to solve, 
instead of turning over in your head all the possibilities, all the 
consequences, all the possible things one should or should not do, if you 
remain quiet with an aspiration for goodwill, if possible a need for goodwill, 
the solution comes very quickly. And as you are silent you are able to hear 
it. 

When you are caught in a difficulty, try this method: instead of becoming 
agitated, turning over all the ideas and actively seeking solutions, of 
worrying, fretting, running here and there inside your head—I don’t mean 
externally, for externally you probably have enough common sense not to 
do that! but inside, in your head—remain quiet. And according to your 
nature, with ardour or peace, with intensity or widening or with all these 
together, implore the Light and wait for it to come. 

In this way the path would be considerably shortened. 

5 November 1958, 9, 422-3 


Have you never noticed that when you speak to certain people, you 
may express yourself quite clearly and yet they understand nothing; and 
to others you say just two words and they understand immediately? You 
have not had this experience? No? I have had it often. Therefore, it does 
not depend upon the external form, the words one speaks, but on the force 
of the thought one puts into them; and the greater, stronger, more precise 
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and clear the thought-force, the more the chance of what you say being 
understood by people who are able to receive that force. But if one speaks 
without thinking, usually it is impossible to understand what he says. It 
makes a kind of noise, that is all. For example, when you have the habit of 
speaking with someone, exchanging ideas with him, when between the 
two of you there is a certain mental adjustment, that is, when you have 
taken the precaution of saying, “When I use this word, I mean this”, and 
the other person has said, “When I use that word, I mean that’, and so on; 
when you are used to an interchange, when you have established a kind of 
contact between brain and brain—even if it be only that—you understand 
each other quite easily. But with people who come altogether from 
elsewhere, with whom you have never spoken, you need a little time to 
adjust and adapt yourself to understand what they mean by the words they 
use.... What is it that makes you understand? It is just the kind of mental 
sense that is behind the words. When the thought is strongly thought out, 
there is a powerful vibration and it is that which is sensed; the word is 
only an intermediary means. You can develop this sense to the point of 
having a direct mental contact with a minimum of words or even without 
any words at all; but then you must have a very great force of thought- 
concentration. And for everything one does, it is like that. When there is a 
developed consciousness behind, when one has the power to concentrate 
it, one can do anything at all—this consciousness will act.? Certainly it is 
not the bodily mechanism that makes you act; the mechanism is simply an 
instrument, nothing more. The day you catch that (it is invisible, but you 
can catch it), and when you catch it and put it into your movement, this 
movement becomes conscious and you do well whatever you do. The day 
you do not catch it, it slips from you like water through your fingers; and 
then you are clumsy, you do not understand, you do not know what to do. 
Hence, it is not the physical mechanism that counts, it is what is behind. 
27 May 1953, 5, 73-4 


It is only in the silence that one can understand. It often happens that 
two persons speak about a certain subject and all of a sudden, for some 
reason, both fall silent for a time; then, abruptly, one says a word which 
corresponds exactly to what the other was thinking. These are people who 


°At the time of the first publication of this talk, in 1968, Mother added the following 
commentary: “What is important is to keep the consciousness of the Presence, that is, 
the Presence must be concrete, and then all that one does and all that one says— 
whatever one may do and whatever one may say—it is this Presence that expresses 
itself.” 
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understand each other in silence. They have followed the same curve, 
they have come to the same result and one completes the thought of the 
other. This happens often to those who have lived together a long time and 
have developed a sort of mental affinity which enables them to truly 
understand each other behind the words. I have known people who belong 
to different countries—and you know the mode of thinking is very different 
according to the country, the manner of relating the sequence of ideas is 
different, even contrary to that of another country—but I have had 
experiences with persons of very far-removed races who succeeded so 
well in harmonising mentally with each other that there was this 
understanding without words. 
If one is silent and the other is not, can they understand each other? 
It is possible. Perhaps the one who is silent will understand the other 
who is not!... But when there is this full accord, even if it is not permanent, 
when you are with someone and follow a thought far enough to come out 
of the external agitation, if the other too has followed the same thought, 
you may find yourselves suddenly agreeing without having spoken or made 
any effort towards that. Generally the silence comes to both at the same 
time or almost the same time—it is as though you slid into the silence. Of 
course, it may happen also that one continues to make a noise in his head, 
while the other has stopped, but the one who has stopped has a much 
greater chance of understanding what is happening to the other! 
19 March 1951, 4, 227-8 


When two people have attuned their minds, if one thinks, “Why, that 
object ought to be here instead of being there”, the other goes quite naturally 
looking for the object and puts it in its place. He understands quite clearly, 
he doesn’t need to be told. Or else one thinks, “Tt is time to go out’, or 
else, “I need such and such a thing”, the other will understand perfectly 
well and does not need to be told. Before reaching so far, something 
happens very frequently—I am speaking of those who exercise a control 
over themselves and are conscious, people living together—one answers 
a question that the other has not spoken. He had it in his mind, and the 
other answers: “Why, yes, that’s how it is; no, that was not done.” The 
other person has not asked but he has heard, has understood, received the 
message. That happens often, doesn’t it? And then, even in things where it 
is necessary to say something, well, instead of saying ten words you may 
say one, and it is sufficient, the rest is understood, known. And this direct 
communication is an experience which one may have very easily. If you 
speak with another person and don’t have a sufficient mental contact with 
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him, he will use words which you are accustomed to use in a particular 
sense and you won’t understand him at all, it is as though you did not 
speak the same language. After a while, if you meet several times and are 
attuned mentally, you begin to understand each other. 

Indeed, words serve only as a vehicle for something that is beyond 
words and can be expressed without words for those who have a sufficiently 
developed and precise instrument. When one is truly in the realm of thought, 
words diminish the meaning. They reduce it, make it narrow, limited, they 
take away its power. Thought which is projected directly is much more 
powerful than that expressed through words. Words reduce, limit, harden, 
take away the suppleness and true strength—the life. It is simply because 
men’s apparatus is ill-adjusted that we can’t have telegraphy without words. 
If the sets were very well tuned in, one would not have to say even ten 
words in the whole day, and yet be understood all the while. 

7 April 1954, 6, 94-5 
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INDIVIDUALISATION: 
MASTER OF ONESELF AND ONE’S DESTINY 


A plaything of forces: a cork tossed about on the river of life 


What are “the different psychological divisions of the human being” ? 
These divisions are merely arbitrary. They have been established in 
order to facilitate the study of human nature and especially to constitute a 
definite basis for the various methods of self-development and self- 
discipline. That is why each philosophic, educational or Yogic system 
has, as it were, its own division based on the experience of its founder. 
Nevertheless, despite these divergences, there is a sort of tradition which, 
behind the different terms, makes for an essential analogy. This analogy 
can be expressed by a quaternary: the physical, the vital, the mental and 

the psychic or soul. 
30 May 1960, 16, 237 


“We are conscious of only an insignificant portion of our being.” 
Questions and Answers 1929 — 1931 (7 April 1929) 

What are these insignificant parts of our being? 

Almost all of them. 

There are very few things which are not insignificant; all your ordinary 
reactions, ordinary thoughts, sensations, actions, movements,—all this is 
very insignificant. It is only at times, when there is a flash of the higher 
consciousness through the psychic, an opening into something else, a 
contact with the psychic being (which may last for a second), at that 
moment, it is not insignificant. Otherwise, all the rest is repeated in millions 
and millions of copies. Your way of seeing, acting, all your reactions, 
thoughts, feelings, all that is ordinary. And you believe you are 
extraordinary, particularly when you are seized by extraordinary sensations 
and feelings, those that you consider extraordinary—you believe you are 
lifted higher, nearing something superhuman; but you are quite mistaken. 
It is nothing but an ordinary state, deplorably ordinary. You must enter 
deeper, try to see within yourself if you want to find something which is 
not insignificant. 

18 March 1953, 5, 1 
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Whatever the way we follow, the subject we study, we always arrive at 
the same result. The most important thing for an individual is to unify 
himself around his divine centre; in that way he becomes a true individual, 
master of himself and his destiny. Otherwise, he is a plaything of forces 
that toss him about like a piece of cork on a river. He goes where he does 
not want to go, he is made to do things he does not want to do, and finally 
he falls into a hole without having the strength to hold on. But if you are 
consciously organised, unified around the divine centre, ruled and directed 
by it, you are master of your destiny. That is worth the trouble of 
attempting.... In any case, I find it preferable to be the master rather than 
the slave. It is a rather unpleasant sensation to feel yourself pulled by the 
strings and made to do things whether you want to or not—it makes no 
difference—but to be compelled to act because something pulls you by 
the strings, something which you do not even see—that is exasperating. 
However, I do not know, but I found it very annoying, even when I was a 
little child. At five, it began to seem to me quite intolerable and I sought 
for a way so that it might be otherwise—without people getting a chance 
to scold me. For I knew nobody who could help me and I did not have the 
chance that you have, someone who can tell you: “This is what you have 
to do!” There was nobody to tell me that. I had to find it out all by myself. 
And I found it. I started at five. And you, you were five long ago.... 

I July 1953, 5, 138 


Before the true self is known, you are a public place, not a being. There 
are so many clashing forces working in you; hence, if you wish to make 
real progress, know your own being which is in constant union with the 
Divine. Then alone will transformation be possible. All the other parts of 
your nature are ignorant: the mind, for instance, often commits the mistake 
of thinking that every brilliant idea is also a luminous idea. It can with 
equal vigour trump up arguments for and against God: it has no infallible 
sense of the truth. The vital is generally impressed by any show of power 
and is willing to see in it the Godlike. It is only the psychic which has a 
just discrimination: it is directly aware of the supreme Presence, it infallibly 
distinguishes between the divine and the undivine. If you have even for a 
moment contacted it, you will carry with you a conviction about the Divine 
which nothing will shake. 

3,124 


The outer being, left to itself, is not very responsible; it is most often 
the plaything of the forces of Nature. But the inner or higher being, the 
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deeper consciousness, is the master and builder of our destiny. That is why 
it is so important to discover this sovereign consciousness and unite with it 
in order to put an end to all the incoherences of life and all the conflicts of 
Nature. 

17 March 1968, 14, 335 


The starting-point is what can be called the psychic discipline. We give 
the name “psychic” to the psychological centre of our being, the seat within 
us of the highest truth of our existence, that which can know this truth and 
set it in movement. It is therefore of capital importance to become conscious 
of its presence in us, to concentrate on this presence until it becomes a 
living fact for us and we can identify ourselves with it. 

In various times and places many methods have been prescribed for 
attaining this perception and ultimately achieving this identification. Some 
methods are psychological, some religious, some even mechanical. In reality, 
everyone has to find the one which suits him best, and if one has an ardent 
and steadfast aspiration, a persistent and dynamic will, one is sure to meet, 
in one way or another—outwardly through reading and study, inwardly 
through concentration, meditation, revelation and experience —the help 
one needs to reach the goal. Only one thing is absolutely indispensable: the 
will to discover and to realise. This discovery and realisation should be the 
primary preoccupation of our being, the pearl of great price which we must 
acquire at any cost. Whatever you do, whatever your occupations and 
activities, the will to find the truth of your being and to unite with it must be 
always living and present behind all that you do, all that you feel, all that 
you think. 

November 1950, 12, 4-5 


How, you ask me, are we to know our true being? Ask for it, aspire after 
it, want it as you want nothing else. Most of you here are influenced by it, 
but it should be more than an influence, you should be able to feel identified 
with it. All urge for perfection comes from it, but you are unaware of the 
source, you are not collaborating with it knowingly, you are not in 
identification with its light. Do not think I refer to the emotional part of you 
when I speak of the psychic. Emotion belongs to the higher vital, not to the 
pure psychic. The psychic is a steady flame that burns in you, soaring towards 
the Divine and carrying with it a sense of strength which breaks down all 
oppositions. When you are identified with it you have the feeling of the 
divine truth—then you cannot help feeling also that the whole world is 
ignorantly walking on its head with its feet in the air! 


{21 


You must learn to unite what you call your individual self with your 
true psychic individuality. Your present individuality is a very mixed thing, 
a series of changes which yet preserves a certain continuity, a certain 
sameness or identity of vibration in the midst of all flux. It is almost like a 
river which is never the same and yet has a certain definiteness and 
persistence of its own. Your normal self is merely a shadow of your true 
individuality which you will realise only when this normal individual which 
is differently poised at different times, now in the mental, then in the vital, 
at other times in the physical, gets into contact with the psychic and feels 
it as its real being. Then you will be one, nothing will shake or disturb 
you, you will make steady and lasting progress. 

3, 124-5 


The human being is made of different parts, sometimes clearly separated. 
They can unite only under the psychic influence and action. Persist in 
your endeavour and you are sure to succeed. 

5 October 1972, 14, 336 


For you, the best way to begin is to find your psychic being, to 
concentrate on it by making it the witness of all your inner movements 
and the judge of all that you should or should not do, and to strive to 
submit your external nature to its decisions. 

11 December 1971, 16, 426 


(A sadhak wrote that after bright periods of sadhana, dark periods returned 
again and again.) 

This is a proof that your whole being is not united around the central 
psychic Presence. 

This is a personal task that each individual must do for himself. The 
help is always there but the effectivity of its action is in the measure of the 
receptivity and the conscious appeal. 

After all it is a question of patience in the endeavour. 

14, 332 


For it is the lack of unification which is the cause of all problems. One 
part of the being pulls one way, another pulls the other way, sometimes 
one is stronger and gives a certain orientation to life, sometimes it is the 
other and then the orientation suddenly changes, and the result is an 
incoherence. And as it is the unsatisfied part which usually comes to the 
surface to express its want of satisfaction, so, unless one is a sage, one is 
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never satisfied with the life one leads and always misses the life one could 
have led—whether in one direction or the other. 
3 December 1959, 14, 333 


This difficulty usually comes from a lack of unification of the being. 
Certain parts are recalcitrant and refuse to receive. They have to be educated 
little by little, just as one educates a child—and little by little too the 
situation will improve. 

7 April 1967, 16, 361 


How can one unify one’s being? 

The first step is to find, deep within oneself, behind the desires and 
impulses, a luminous consciousness which is always present and manifests 
the physical being. 

Ordinarily, one becomes aware of the presence of this consciousness 
only when one has to face some danger or an unexpected event or a great 
sorrow. 

One has, then, to come into conscious contact with that and learn to do 
so at will. The rest will follow. 

Generally it is in the heart, behind the solar plexus, that one finds this 
luminous presence. 

20 September 1969, 16, 412 


I would like to know the second step towards unifying one’s being. You 
told me about the first step. 

The work of unifying the being consists of: 

(1) becoming aware of one’s psychic being. 

(2) putting before the psychic being, as one becomes aware of them, 
all one’s movements, impulses, thoughts and acts of will, so that the psychic 
being may accept or reject each of these movements, impulses, thoughts 
or acts of will. Those that are accepted will be kept and carried out; those 
that are rejected will be driven out of the consciousness so that they may 
never come back again. 

It is along and meticulous work that may take years to be done properly. 

8 December 1969, 16, 414 


You have said that once we have found our psychic being, we can 
never lose it. Isn't that so? But can we come into contact with it from time 
to time when we are receptive? 

When you have established contact with your psychic being, it is, in 
effect, definitive. 
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But before this contact is established, you can, in certain circumstances, 
consciously receive the psychic influence which always produces an 
illumination in the being and has more or less lasting effects. 

16 July 1960, 16, 246 


Unless and until the whole of the individual consciousness is organised 
around the central Divine Presence, the movements are fugitive, although 
recurrent, and we cannot expect them to have any permanence. 

14, 332 


In fact all your different parts are correct in their argument, and the 
wisdom is to go deep enough in the consciousness to find the place where 
they meet and agree, completing one another rather than contradicting. 

As for the actual action, a smooth, harmonious working is generally 
better than the difficulties created by too rigid principles, but that also is 
not absolute—and the ideal condition is at each occasion to receive in the 
inner silence the guidance from above. 

With constant practice and goodwill, it becomes possible. 

14, 334 


Unified around the divine centre: the mind, the physical mind, the 
vital, the physical 


Communications from the psychic do not come in a mental form. They 
are not ideas or reasonings. They have their own character quite distinct 
from the mind, something like a feeling that comprehends itself and acts. 

By its very nature, the psychic is calm, quiet and luminous, 
understanding and generous, wide and progressive. Its constant effort is 
to understand and progress. 

The mind describes and explains. 

The psychic sees and understands. 

13 December 1971, 16, 426 


The psychic inspiration alone is true. All that comes from the vital 
and the mind is necessarily mixed with egoism and is arbitrary. One 
should not act in reaction to outer contact, but with an immutable vision 
of love and goodwill. Everything else is a mixture which can only have 
confused and mixed results, and perpetuate the disorder. 

March 1961, 14, 334 
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Can the psychic express itself without the mind, the vital and the 
physical? 

It expresses itself constantly without them. Only, in order that the 
ordinary human being may perceive it, it has to express itself through 
them, because the ordinary human being is not in direct contact with the 
psychic. If it was in direct contact with the psychic it would be psychic in 
its manifestation—and all would be truly well. But as it is not in contact 
with the psychic it doesn’t even know what it is, it wonders all bewildered 
what kind of a being it can be; so to reach this ordinary human 
consciousness it must use ordinary means, that is, go through the mind, 
the vital and the physical. 

One of them may be skipped but surely not the last, otherwise one is no 
longer conscious of anything at all. The ordinary human being is conscious 
only in his physical being, and only in relatively rare moments is he 
conscious of his mind, just a little more frequently of his vital, but all this 
is mixed up in his consciousness, so much so that he would be quite unable 
to say “This movement comes from the mind, this from the vital, this from 
the physical.” This already asks for a considerable development in order 
to be able to distinguish within oneself the source of the different 
movements one has. And it is so mixed that even when one tries, at the 
beginning it is very difficult to classify and separate one thing from another. 

It is as when one works with colours, takes three or four or five 
different colours and puts them in the same water and beats them up 
together, it makes a grey, indistinct and incomprehensible mixture, you 
see, and one can’t say which is red, which blue, which green, which 
yellow; it is something dirty, lots of colours mixed. So first of all one 
must do this little work of separating the red, blue, yellow, green— 
putting them like this, each in its corner. It is not at all easy. 

9 February 1955, 7, 42-3 


The more the mind is educated and has applied itself to various 
disciplines, the more it becomes capable of proving that what it puts 
forward or what it says is true. One can prove the truth of anything by 
reasoning, but that does not make it true. It remains an opinion, a 
prejudice, a knowledge based on appearances which are themselves more 
than dubious. 

So there seems to be only one way out and that is to go in search of 
one’s soul and to find it. It is there, it does not make a point of hiding 
itself, it does not play with you just to make things difficult; on the contrary, 
it makes great efforts to help you find it and to make itself heard. Only, 
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between your soul and your active consciousness there are two characters 
who are in the habit of making a lot of noise, the mind and the vital. And 
because they make a lot of noise, while the soul does not, or, rather, makes 
as little as possible, their noise prevents you from hearing the voice of the 
soul. 

When you want to know what your soul knows, you have to make an 
inner effort, to be very attentive; and indeed, if you are attentive, behind 
the outer noise of the mind and the vital, you can discern something very 
subtle, very quiet, very peaceful, which knows and says what it knows. 
But the insistence of the others is so imperious, while that is so quiet, that 
you are very easily misled into listening to the one that makes the most 
noise; most often you become aware only afterwards that the other one 
was right. It does not impose itself, it does not compel you to listen, for it 
is without violence. 

When you hesitate, when you wonder what to do in this or that 
circumstance, there come the desire, the preference both mental and vital, 
that press, insist, affirm and impose themselves, and, with the best reasons 
in the world, build up a whole case for themselves. And if you are not on the 
alert, if you don’t have a firm discipline, if you don’t have the habit of 
control, they finally convince you that they are right. And as I was saying a 
little while ago, they make so much noise that you do not even hear the tiny 
voice or the tiny, very quiet indication of the soul which says, “Don’t do it.” 

This “Don’t do it” comes often, but you discard it as something which 
has no power and follow your impulsive destiny. But if you are truly sincere 
in your will to find and live the truth, then you learn to listen better and 
better, you learn to discriminate more and more, and even if it costs you 
an effort, even if it causes you pain, you learn to obey. And even if you 
have obeyed only once, it is a powerful help, a considerable progress on 
the path towards the discrimination between what is and what is not the 
soul. With this discrimination and the necessary sincerity you are sure to 
reach the goal. 

But you must not be in a hurry, you must not be impatient, you must be 
very persevering. You do the wrong thing ten times for every time that you 
do the right thing. But when you do the wrong thing you must not give up 
everything in despair, but tell yourself that the Grace will never abandon 
you and that next time it will be better. 

So, in conclusion, we shall say that in order to know things as they are 
you must first unite with your soul and to unite with your soul you must 
want it with persistence and perseverance. 

14 November 1958, 10, 24-5 
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They have used their minds to build up their imaginations which go 
round in the atmosphere and then are caught just like that. So some catch 
a certain type of these, others another kind, and then, as imagination is a 
force of propulsion, with it one begins to act, and then finally one makes 
anovel of one’s life, if he is in the least imaginative.... This has absolutely 
nothing to do with the true consciousness, with the psychic being, nothing 
at all, but people come and talk to you in flowery language and tell you 
stories—all these are wandering imaginations. If one could see, that is, if 
you could see this mental atmosphere, that of the physical mind, which is 
circulating everywhere, making you move, making you feel, making you 
think, making you act, oh, good heavens! You would lose many of your 
illusions about your personality. But indeed it is like that. Whether one 
knows it or not, it is like that. 

14 April 1954, 6, 107-8 


If the vital is not converted and if the mind is convinced? 

Well, you pass your life in quarrelling with yourself! One draws you to 
one side and the other tries to be your good mentor but you don’t listen to 
it. So you feel as though pulled from all sides. You know what you ought 
to do and you do not do it. You know what ought not to be done and you 
do it. And because you do stupid things, you feel sorry. So there are two 
things, you are unhappy for two reasons: first of all, because of the stupid 
things you have done, and then due to the regret they bring. It is a somewhat 
painful situation... 

Can't the vital be converted? 

Convert the vital? Surely one can. It is a difficult task, but it can be 
done. If it could not be done, then there would be no hope. But generally 
the mind is not sufficient. For, I have known very many people who could 
see very clearly, understand very well, were mentally thoroughly convinced, 
could even describe to you and tell you extraordinary things, could easily 
give excellent lessons to others, but their vital was up to all sorts of tricks 
and would not listen at all to all that. It said, “It is all the same to me, say 
what you may; as for myself, I go my own way!” 

It is only when contact with the psychic has been established that this 
can convert anything at all—even the worst criminal—in a moment. These 
are those “illuminations” which seize you and turn you inside out 
completely. After that, all goes well. There may be slight difficulties of 
adjustment, but still things go well. 

But the mind is a big preacher, that is its nature: it gives speeches, 
sermons, as it is done in the churches. So the vital usually gets impatient 
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and answers the mind, not very politely: “You are a nuisance! what you 
say is very good for you, but for me it won’t do.” Or, at the best, when the 
mind is gifted with especially remarkable capacities and the vital is of a 
little higher kind, it may say: “Oh! how beautiful it is, what you tell me 
(sometimes this happens), but you see, I, I am unable to do it; it is very 
beautiful, but it is beyond my capacity.” 

But this vital is a strange creature. It is a being of passion, enthusiasm 
and naturally of desire; but, for example, it is quite capable of getting 
enthusiastic over something beautiful, of admiring, sensing anything greater 
and nobler than itself. And if really anything very beautiful occurs in the 
being, if there is a movement having an exceptional value, well, it may get 
enthusiastic and it is capable of giving itself with complete devotion— 
with a generosity that is not found, for example, in the mental domain nor 
in the physical. It has that fullness in action that comes precisely from its 
capacity to get enthused and throw itself wholly without reserve into what 
it does. Heroes are always people who have a strong vital, and when the 
vital becomes passionate about something, it is no longer a reasonable 
being but a warrior; it is wholly involved in its action and can perform 
exceptional things because it does not calculate, does not reason, does not 
say “One must take precautions, one must not do this, must not do that.” It 
becomes reckless, it gets carried away, as people say, it gives itself totally. 
Therefore, it can do magnificent things if it is guided in the right way. 

A converted vital is an all-powerful instrument. And sometimes it gets 
converted by something exceptionally beautiful, morally or materially. 
When it witnesses, for example, a scene of total self-abnegation, of 
uncalculating self-giving—one of those things so exceedingly rare but 
splendidly beautiful—it can be carried away by it, it can be seized by an 
ambition to do the same thing. It begins by an ambition, it ends with a 
consecration. 

There is only one thing the vital abhors; it is a dull life, monotonous, 
grey, tasteless, worthless. Faced with that, it goes to sleep, falls into inertia. 
It likes extremely violent things, it is true; it can be extremely wicked, 
extremely cruel, extremely generous, extremely good and extremely heroic. 
It always goes to extremes and can be on one side or the other, yes, as the 
current flows. 

And this vital, if you place it in a bad environment, it will imitate the 
bad environment and do bad things with violence and to an extreme degree. 
If you place it in the presence of something wonderfully beautiful, generous, 
great, noble, divine, it can be carried away with that also, forget everything 
else and give itself wholly. It will give itself more completely than any 
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other part of the being, for it does not calculate. It follows its passion and 
enthusiasm. When it has desires, its desires are violent, arbitrary, and it 
does not at all take into account the good or bad of others; it doesn’t care 
the least bit. But when it gives itself to something beautiful, it does not 
calculate either, it will give itself entirely without knowing whether it will 
do good or harm to it. It is a very precious instrument. 

It is like a horse of pure breed: if it lets itself be directed, then it will 
win all the races, everywhere it will come first. If it is untamed, it will 
trample people and cause havoc and break its own legs or back! It is like 
that. The one thing to know is to which side it will turn. It loves 
exceptional things—exceptionally bad or exceptionally good, it loves 
the exceptional. It does not like ordinary life. It becomes dull, it becomes 
half inert. And if it is shut up in a corner and told: “Keep quiet there”, it 
will remain there and become more and more like something crumbling 
away, and finally just like a mummy: there is no more life in it, it is dried 
up. And one will no longer have the strength to do what one wants to do. 
One will have fine ideas, excellent intentions, but one won’t have the 
energy to execute them. 

So do not wail if you have a powerful vital, but you must have strong 
reins and hold them quite firmly. Then things go well. 

Does depression come from the vital? 

Oh, yes. All your troubles, depression, discouragement, disgust, fury, 
all, all come from the vital. It is that which turns love into hate, it is that 
which induces the spirit of vengeance, rancour, bad will, the urge to 
destroy and to harm. It is that which discourages you when things are 
difficult and not to its liking. And it has an extraordinary capacity for 
going on strike! When it is not satisfied, it hides in a corner and does not 
budge. And then you have no more energy, no more strength, you have 
no courage left. Your will is like... like a withering plant. All resentment, 
disgust, fury, all despair, grief, anger—all that comes from this gentleman. 
For it is energy in action. 

Therefore, it depends on which side it turns. And I tell you, it has a 
very strong habit of going on strike. That is its most powerful weapon: 
“Ah! you are not doing what I want, well, I am not going to move, I shall 
sham dead.” And it does that for the least reason. It has a very bad character; 
it is very touchy and it is very spiteful—yes, it is very ill-natured. For I 
believe it is very conscious of its power and it feels clearly that if it gives 
itself wholly, there is nothing that will resist the momentum of its force. 
And like all people who have a weight in the balance, the vital also bargains: 
“T shall give you my energy, but you must do what I want. If you do not 
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give me what I ask for, well, I withdraw my energy.” And you will be flat 
as a pancake. And it is true, it happens like that. 

It is difficult to regulate it. Yet naturally, when you have succeeded in 
taming it, you have something powerful in hand for realisation. It is that 
which can carry by storm the biggest obstacles. It is that which is capable 
of turning an idiot into an intelligent person—it alone can do so; for if 
one yearns passionately for progress, if the vital takes it into its head 
that one must progress, even the greatest idiot can become intelligent! I 
have seen this, I am not speaking from hearsay; I have seen it, I have 
seen people who were dull, stupid, incapable of understanding, who 
understood nothing—you could go on explaining something to them for 
months, it would not enter, as though one were speaking to a block of 
wood—and then all of a sudden their vital was caught in a passion; they 
wanted simply to please someone or get something, and for that one had 
to understand, one had to know, it was necessary. Well, they set everything 
moving, they shook up the sleeping mind, they poured energy into all 
the corners where there was none; and they understood, they became 
intelligent. I knew someone who knew nothing practically, understood 
nothing, and who, when the mind started moving and the passion for 
progress took possession of him, began to write wonderful things. I have 
them with me. And when the movement withdrew, when the vital went 
on strike (for sometimes it went on strike, and withdrew), the person 
became once again absolutely dull. 

Naturally it is very difficult to establish a constant contact between the 
most external physical consciousness and the psychic consciousness, and 
oh! the physical consciousness has plenty of goodwill; it is very regular, it 
tries a great deal, but it is slow and heavy, it takes long, it is difficult to 
move it. It does not get tired, but it makes no effort; it goes its way, quietly. 
It can take centuries to put the external consciousness in contact with the 
psychic. But for some reason or other the vital takes a hand in it. A passion 
seizes it. It wants this contact (for some reason or other, which is not 
always a spiritual reason), but it wants this contact. It wants it with all its 
energy, all its strength, all its passion, all its fervour: in three months the 
thing is done. 

So then, take great care of it. Treat it with great consideration but never 
submit to it. For it will drag you into all kinds of troublesome and untoward 
experiments; and if you succeed in convincing it in some way or other, 
then you will advance with giant strides on the path. 

9 September 1953, 5, 253-8 
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All desires, all impulses, all egoistical, obscure, ignorant, passionate, 
violent movements—in fact most of the movements one makes every day. 
This is the error of the lower vital. It wants to have everything for itself. It 
wants to be the master of the whole life, to govern everything. And when 
the mind is an accomplice—which happens ninety-nine and a half times 
out of a hundred—the mind says, “This indeed is called living one’s life, 
a right to live one’s life.” It means the right to be an ignorant and stupid 
animal. 

2 March 1955, 7, 69-70 


There is nothing that closes you up more than vanity. When you are 
self-satisfied, you have that kind of vanity of not wanting to admit that 
you lack something, that you make mistakes, that you are incomplete, 
that you are imperfect, that you are... There is something in the nature, 
you know, which grows stiff in this way, which does not want to admit— 
it is this which prevents you from receiving. You have, however, only to 
try it out and get the experience. If, by an effort of will you manage to 
make even a very tiny part of the being admit that “Ah, well, yes, Iam 
mistaken, I should not be like that, and I should not do that and should 
not feel that, yes, it is a mistake”, if you manage to make it admit this, at 
first, as I said just now, it begins by hurting you very much, but when 
you hold on firmly, until this is admitted, immediately it is open —it is 
open and strangely a flood of light enters, and then you feel so glad 
afterwards, so happy that you ask yourself, ““Why, was I foolish enough 
to resist so long?” 

But when one is so self-satisfied, can one still aspire? 

One is not made all of a piece, don’t you know? There is something in 
the being which can aspire. There is always something in the being which 
is conscious exactly of what is not all right, at times vaguely, imprecisely, 
but yet sufficiently conscious that still, after all, one is not perfect, you 
see, that things could be better than they are. That’s enough! That part can 
aspire. 

28 April 1954, 6, 117-8 


When we make an effort, there’s something in us which becomes very 
self-satisfied and boastful and contented with this effort, and that spoils 
everything. Then how can we get rid of this? 

Ah, that’s what looks on at what it is doing! There is always someone 
who observes when one is doing something. Now sometimes, he becomes 
proud. Obviously, this takes away much strength from the effort. I think it 
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is that: it is the habit of looking at oneself acting, looking at oneself living. 
It is necessary to observe oneself but I think it is still more necessary to try 
to be absolutely sincere and spontaneous, very spontaneous in what one 
does: not always to go on observing oneself, looking at what one is doing, 
judging oneself—sometimes severely. In fact it is almost as bad as patting 
oneself with satisfaction, the two are equally bad. One should be so sincere 
in his aspiration that he doesn’t even know he is aspiring, that he becomes 
the aspiration itself. When this indeed can be realised, one truly attains to 
an extraordinary power. 

One minute, one minute of this, and you can prepare years of realisation. 
When one is no longer a self-regarding being, an ego looking at itself 
acting, when one becomes the action itself, above all in the aspiration, this 
truly is good. When there is no longer a person who is aspiring, when it is 
an aspiration which leaps up with a fully concentrated impulsion, then 
truly it goes very far. Otherwise there is always mixed up in it a little 
vanity, a little self-complacency, a little self-pity also, all kinds of little 
things which come and spoil everything. But it is difficult. 

17 November 1954, 6, 402 


During the night I am not afraid of certain things, but during the day 
I am afraid of them. Why? 
That means your vital being is older than your physical being. 
27 January 1951, 4, 60 


Can those who have a sense of beauty also become cruel? 

That’s a psychological problem. It depends on where their sense of 
beauty is located. One may have a physical sense of beauty, a vital sense 
of beauty, a mental sense of beauty. If one has a moral sense of beauty— 
a sense of moral beauty and nobility—one will never be cruel. One will 
always be generous and magnanimous in all circumstances. But as men 
are made of many different pieces... For instance, I was thinking about all 
the artists I knew—I knew all the greatest artists of the last century or the 
beginning of this century, and they truly had a sense of beauty, but morally, 
some of them were very cruel. When the artist was seen at his work, he 
lived in a magnificent beauty but when you saw the gentleman at home, he 
had only a very limited contact with the artist in himself and usually he 
became someone very vulgar, very ordinary. Many of them did, I am sure 
of it. But those who were unified, in the sense that they truly lived their 
art—those, no; they were generous and good. 

17 March 1954, 6, 71-2 
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Converting the vital 


The vital being in us is the seat of impulses and desires, of enthusiasm 
and violence, of dynamic energy and desperate depressions, of passions 
and revolts. It can set everything in motion, build and realise; but it can 
also destroy and mar everything. Thus it may be the most difficult part to 
discipline in the human being. It is a long and exacting labour requiring 
great patience and perfect sincerity, for without sincerity you will deceive 
yourself from the very outset, and all endeavour for progress will be in 
vain. With the collaboration of the vital no realisation seems impossible, 
no transformation impracticable. But the difficulty lies in securing this 
constant collaboration. The vital is a good worker, but most often it seeks 
its own satisfaction. If that is refused, totally or even partially, the vital 
gets vexed, sulks and goes on strike. Its energy disappears more or less 
completely and in its place leaves disgust for people and things, 
discouragement or revolt, depression and dissatisfaction. At such moments 
it is good to remain quiet and refuse to act; for these are the times when 
one does stupid things and in a few moments one can destroy or spoil the 
progress that has been made during months of regular effort. These crises 
are shorter and less dangerous for those who have established a contact 
with their psychic being which is sufficient to keep alive in them the flame 
of aspiration and the consciousness of the ideal to be realised. They can, 
with the help of this consciousness, deal with their vital as one deals with 
a rebellious child, with patience and perseverance, showing it the truth 
and light, endeavouring to convince it and awaken in it the goodwill which 
has been veiled for a time. By means of such patient intervention each 
crisis can be turned into a new progress, into one more step towards the 
goal. Progress may be slow, relapses may be frequent, but if a courageous 
will is maintained, one is sure to triumph one day and see all difficulties 
melt and vanish before the radiance of the truth-consciousness. 

Bulletin, November 1950, 12, 6-7 


“With the collaboration of the vital no realisation seems impossible, no 
transformation impracticable.” 

“The Science of Living”, On Education 

It is this which is so wonderful. I believe the vital is very conscious of 

its power and that is why it is important: it has that dynamic energy which 

makes no difficulty too difficult for it; but it must be on the right side. If it 

collaborates, everything is wonderful, but it is not easy to get from it this 

constant collaboration. It is a very good worker, it works very, very well, 
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but in working it seeks always its own satisfaction, it wants to get something 
from the work, all the pleasure that can be drawn from it, all the advantage 
that can be had, and when this satisfaction is not given for one reason or 
another (there may be many reasons), it is not happy, not at all happy: 
“That’s not fair, I work, and I am given nothing in return”; then it sulks, it 
does not move, it keeps mum, and at times it says, “I do not exist.” Then 
all energy runs out from the body, you get tired, exhausted, you can no 
longer do anything. And all of a sudden this becomes worse, for I must tell 
you that the mind is very friendly with the vital—not the reasoning mind 
but the physical mind is very, very friendly with the vital; so, as soon as 
the vital begins to say, “I have nothing to do with that, I have been badly 
treated, I won’t have anything to do with it’, the mind naturally comes in 
to encourage it, to explain, give good reasons, and it is the same old story: 
“Life is not worth living, people are truly disgusting and all circumstances 
are against me, it is better to leave it all”, and so on. This happens very 
often, but at times there is a little glimmer of reason somewhere which 
tells you, “Ah, enough of this comedy!” 

25 January 1951, 4, 50-1 


How can one transform the vital? 

The first step: will. Secondly, sincerity and aspiration. But will and 
aspiration are almost the same thing, one follows the other. Then, 
perseverance. Yes, perseverance is necessary in any process, and what is 
this process?... First, there must be the ability to observe and discern, the 
ability to find the vital in oneself, otherwise you will find it hard to say: 
“This comes from the vital, this comes from the mind, this from the body.” 
Everything will seem to you mixed and indistinct. 

After a very sustained observation, you will be able to distinguish 
between the different parts and recognise the origin of a movement. Quite 
a long time is necessary for this, but one can go quite fast also, it depends 
upon people. But once you have found out the different parts ask yourself, 
“What is there of the vital in this? What does the vital bring into your 
consciousness? In what way does it change your movements; what does it 
add to them and what take away? What happens in your consciousness 
through the intervention of the vital?” Once you know this, what do you 
do?... Then you will need to watch this intervention, observe it, find out in 
what way it works. For instance, you want to transform your vital. You 
have a great sincerity in your aspiration and the resolution to go to the 
very end. You have all that. You start observing and you see that two 
things can happen (many things can happen) but mainly two. 
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First, a sort of enthusiasm takes hold of you. You set to work earnestly. 
In this enthusiasm you think, “I am going to do this and that, I am going to 
reach my goal immediately, everything is going to be magnificent! It will 
see, this vital, how I am going to treat it if it doesn’t obey!” And if you 
look carefully you will see that the vital is saying to itself, “Ah, at last, 
here’s an opportunity!” It accepts, it starts working with all its zeal, all its 
enthusiasm and... all its impatience. 

The second thing may be the very opposite. A sort of uneasiness: “I am 
not well, how tedious life is, how wearisome everything. How am I going 
to do all that? Will I ever reach the goal? Is it worth while beginning? Is it 
at all possible? Isn’t it impossible?” It is the vital which is not very happy 
about what is going to be done for it, which does not want anyone to 
meddle in its affairs, which does not like all that very much. So it suggests 
depression, discouragement, a lack of faith, doubt—s it really worth the 
trouble? 

These are the two extremes, and each has its difficulties, its obstacles. 

(...) 

So we get started on the path. But the road is very long. Many things 
happen on the way. Suddenly one thinks one has overcome an obstacle; 
I say “thinks”, because though one has overcome it, it is not totally 
overcome. I am going to take a very obvious instance, of a very simple 
observation. Someone has found that his vital is uncontrollable and 
uncontrolled, that it gets furious for nothing and about nothing. He starts 
working to teach it not to get carried away, not to flare up, to remain 
calm and bear the shocks of life without reacting violently. If one does 
this cheerfully, it goes quite quickly. (Note this well, it is very important: 
when you have to deal with your vital take care to remain cheerful, 
otherwise you will get into trouble.) One remains cheerful, that is, when 
one sees the fury rise, one begins to laugh. Instead of being depressed 
and saying, “Ah! In spite of all my effort it is beginning all over again’, 
one begins to laugh and says, “Well, well! One hasn’t yet seen the end of 
it. Look now, aren’t you ridiculous, you know quite well that you are 
being ridiculous! Is it worthwhile getting angry?” One gives it this lesson 
cheerfully. And really, after a while it doesn’t get angry again, it is quiet— 
and one relaxes one’s attention. One thinks the difficulty has been 
overcome, one thinks a result has at last been reached: “My vital does 
not trouble me any longer, it does not get angry now, everything is going 
fine.” And the next day, one loses one’s temper. It is then one must be 
careful, it is then one must not say, “Here we are, it’s no use, I shall 
never achieve anything, all my efforts are futile; all this is an illusion, it 
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is impossible.” On the contrary, one must say, “I wasn’t vigilant enough.” 
One must wait long, very long, before one can say, “Ah! It is done and 
finished.” Sometimes one must wait for years, many years... 

26 March 1951, 4, 247-50 


What will be the result of changing the vital into something good; in 
other words, what will be the change? 

The vital is the receptacle of all the bad impulses, all wickedness, 
cowardice, weakness and avarice. 

When the vital is converted, the impulses are good instead of being 
bad; wickedness is replaced by kindness, avarice by generosity; weakness 
disappears and strength and endurance take its place; cowardice is replaced 
by courage and energy. 

The seat of power in action is in the purified vital. 

20 October 1969, 16, 412-3 


Psychic influence: an organized multiplicity 


When one is conscious of the different parts of the being, what part is 
it which is conscious? 

It is probably not always the same. Usually the work of becoming aware 
ought to be done by the psychic, but it is rarely the psychic. More often it 
is a part of the mind, more or less enlightened, which has acquired the 
capacity to stand back a little and look at the rest. But you know it well: if 
you are conscious in your mind, one part of the mind says one thing and 
the other replies, and there is an endless discussion between the two parts. 
Many people have these dialogues in their mind. 

It is difficult to say generally what is conscious; but naturally, if 
something observes, it is always the “witness” element in this part—in 
each part of the being there is something which is a “witness”, which 
looks on. There is even a physical witness which can get very much in the 
way; for instance, if it watches you playing, this can paralyse you 
considerably. There is also a vital witness which looks at you, sees your 
desires and enjoys highly all that happens; it acts also as a brake. There is 
the mental witness which judges ideas, which says, “This idea contradicts 
this other”, and which arranges everything. Then there is the great psychic 
Witness, who is the inner divinity. 

Sometimes there is no relation among these different witnesses—there 
ought to be, but it is not always there. But if there is in the being a will to 
become perfect, the relation is established quite quickly; one can refer to 
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another and finally, if there is a sufficient sincerity, sufficient concentration, 
you come to the supreme inner Witness who can judge all things. But 
generally it may be said that it is always a part of the mind, more or less 
enlightened, in a little closer contact with the inner being, which observes 
and judges. 

22 March 1951, 4, 232-3 


Sometimes when one feels depressed it lasts quite a long time; but 
when one feels a special kind of joy, it does not last. 

Yes, that is very true. 

Then what should one do to make it last longer? 

But it is not the same part of the being that has the depression and the 
joy. 

If you are speaking of pleasure, the pleasure of the vital is something 
very fleeting, and I think that in life—in life as it is at present—there are 
more occasions for displeasure than for pleasure. Pleasure in itself is 
extremely fleeting, for if the same vibration of pleasure is prolonged a 
little, it becomes unpleasant or even repulsive—exactly the same vibration. 

Pleasure in itself is something very fugitive. But if you are speaking of 
joy, that is something altogether different, it is a kind of warmth and 
illumination in the heart, you see—one may feel joy in the mind also, but 
it is a kind of warmth and beatific illumination occurring somewhere. 
That is a quality which is not yet fully developed and one is rarely in the 
psychological state that’s needed to have it. And that is why it is fugitive. 
Otherwise joy is constantly there in the truth of the being, in the reality of 
the being, in your true Self, in your soul, in your psychic being, joy is 
constantly there. 

It has nothing to do with pleasure: it is a kind of inner delight. 

But one is rarely in a state to feel it, unless one has become fully 
conscious of one’s psychic being. That is why when it comes it is fugitive, 
for the psychological condition necessary to perceive it is not often there. 
On the other hand, one is almost constantly in an ordinary vital state where 
the least unpleasant thing very spontaneously and easily brings you 
depression—depression if you are a weak person, revolt if you are a strong 
one. Every desire which is not satisfied, every impulse which meets an 
obstacle, every unpleasant contact with outside things, very easily and 
very spontaneously creates depression or revolt, for that is the normal 
state of things—normal in life as it is today. While joy is an exceptional 
state. 

And so, pleasure, pleasure which is simply a pleasing sensation—if it 
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lasts, not only does it lose its edge, but it ends up by becoming unpleasant; 
one can’t bear it long. So, quite naturally it comes and goes. That is to say, 
the very thing that gives you pleasure—exactly the same vibration—after 
a short while, doesn’t give it to you any longer. And if it persists, it becomes 
unpleasant for you. That is why you can’t have pleasure for a long time. 
The only thing which can be lasting is joy, if one enters into contact 
with the truth of the being which holds this joy permanently. 
20 June 1956, 8, 190-1 


For instance, take a movement, an inspiration coming from the psychic 
depths of the being—for it comes even to those who are not conscious of 
their psychic—a kind of inspiration coming from the depths; well, in order 
to make itself perceptible it has to come to the surface. And as it comes to 
the surface, it gets mixed with all sorts of things which have nothing to do 
with it but which want to make use of it. As, for instance, all the desires 
and passions of the vital which, as soon as a force from the depths rises to 
the surface, catch hold of it for their own satisfaction. Or else people who 
live in the mind and want to understand and evaluate their experience, to 
judge it: then it is the mind that seizes upon this inspiration or this force 
which rises to the surface, for its own benefit, for its own satisfaction — 
and it becomes mixed, and that spoils everything. And this happens 
constantly; constantly surface movements creep into the inspiration from 
the depths and deform it, veil it, defile it, ruin it completely, deforming it 
to such an extent that it is no longer recognisable. 

Why do these external impulses, when they come in contact with the 
inspiration rising from within, spoil everything, instead of being 
transformed? 

Ah! excuse me, it is a reciprocal movement. And it depends on the 
proportion. The inspiration from within acts, of course. It is not that it is 
completely absorbed and destroyed, it isn’t that. Necessarily, it acts but it 
becomes mixed, it loses its purity and original power. But all the same 
something remains, and the result depends on the proportion of the forces, 
and this proportion is very different depending on the individual. 

There comes a time when one deliberately calls the deep inner 
inspiration and surrenders to it, when it can enter almost completely pure 
and make you act in accordance with the Divine Will. 

The mixture is not unavoidable; it is only what usually happens. And 
the proportion is very different according to the individual. With some, 
when the psychic within takes a decision and sends out a force, it is quite 
visible, it is visibly a psychic inspiration. One can at times see a sort of 
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shadow pass which comes from the mind or the vital; but these are 
interventions of no importance which cannot at all change the nature of 
the psychic inspiration, if one does not let them have the upper hand. 
None of these things is irremediable, for otherwise there would be no 
hope of progress. 
20 June 1956, 8, 192-3 


Does spontaneity come spontaneously or does one have to follow a 
discipline to obtain it? 

Spontaneity in feelings and action comes from a permanent contact 
with the psychic, which brings order into the thoughts and automatically 
controls the vital impulses. 

30 September 1967, 16, 369 


As soon as the presence of the psychic consciousness is united with the 
aspiration, the intensity takes on quite a different character, as if it were 
filled with the very essence of an inexpressible joy. This joy is something 
that seems contained in everything else. Whatever may be the outer form of 
the aspiration, whatever difficulties and obstacles it may meet, this joy is 
there as though it filled up everything, and it carries you in spite of everything. 

That is the sure sign of the psychic presence. That is to say, you have 
established a contact with your psychic consciousness, a more or less 
complete, more or less constant contact, but at that moment it is the psychic 
being, the psychic consciousness which fills your aspiration, gives it its 
true contents. And that’s what is translated into joy. 

When that is not there, the aspiration may come from different parts of 
the being; it may come mainly from the mind or mainly from the vital or 
even from the physical, or it may come from all the three together—it may 
come from all kinds of combinations. But in general, for the intensity to 
be there, the vital must be present. It is the vital which gives the intensity; 
and as the vital is at the same time the seat of most of the difficulties, 
obstacles, contradictions, it is the friction between the intensity of the 
aspiration and the intensity of the difficulty which creates this anguish. 

This is no reason to stop one’s aspiration. 

You must know, you must understand the reason for this anguish. And 
then, if you can introduce just one more element in your aspiration, that is, 
your trust in the divine Grace, trust in the divine Response, it 
counterbalances all possible anguish and you can aspire without any 
disturbance or fear. 

I August 1956, 8, 249-50 
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An aimless life is always a miserable life. 

Everyone of you should have an aim. But do not forget that on the 
quality of your aim will depend the quality of your life. 

Your aim should be high and wide, generous and disinterested; this 
will make your life precious to yourself and to others. 

But whatever your ideal, it cannot be perfectly realised unless you have 
realised perfection in yourself. 

To work for your perfection, the first step is to become conscious of 
yourself, of the different parts of your being and their respective activities. 
You must learn to distinguish these different parts one from another, so 
that you may become clearly aware of the origin of the movements that 
occur in you, the many impulses, reactions and conflicting wills that drive 
you to action. It is an assiduous study which demands much perseverance 
and sincerity. For man’s nature, especially his mental nature, has a 
spontaneous tendency to give a favourable explanation for everything he 
thinks, feels, says and does. It is only by observing these movements with 
great care, by bringing them, as it were, before the tribunal of our highest 
ideal, with a sincere will to submit to its judgment, that we can hope to 
form in ourselves a discernment that never errs. For if we truly want to 
progress and acquire the capacity of knowing the truth of our being, that is 
to say, what we are truly created for, what we can call our mission upon 
earth, then we must, in a very regular and constant manner, reject from us 
or eliminate in us whatever contradicts the truth of our existence, whatever 
is opposed to it. In this way, little by little, all the parts, all the elements of 
our being can be organised into a homogeneous whole around our psychic 
centre. This work of unification requires much time to be brought to some 
degree of perfection. Therefore, in order to accomplish it, we must arm 
ourselves with patience and endurance, with a determination to prolong 
our life as long as necessary for the success of our endeavour. 

As you pursue this labour of purification and unification, you must at 
the same time take great care to perfect the external and instrumental part 
of your being. When the higher truth manifests, it must find in you a mind 
that is supple and rich enough to be able to give the idea that seeks to 
express itself a form of thought which preserves its force and clarity. This 
thought, again, when it seeks to clothe itself in words, must find in you a 
sufficient power of expression so that the words reveal the thought and do 
not deform it. And the formula in which you embody the truth should be 
manifested in all your feelings, all your acts of will, all your actions, in all 
the movements of your being. Finally, these movements themselves should, 
by constant effort, attain their highest perfection. 

November 1950, 12, 3-4 
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The truth of one’s being 


Does the psychic being identify itself with the inner Truth? 

It organises itself around it and enters into contact with it. The psychic 
is moved by the Truth. The Truth is something eternally self-existent and 
dependent on nothing in time or space, whereas the psychic being is a 
being that grows, takes form, progresses, individualises itself more and 
more. In this way it becomes more and more capable of manifesting this 
Truth, the eternal Truth that is one and permanent. The psychic being is a 
progressive being, which means that the relation between the psychic being 
and the Truth is a progressive one. It is not possible to become aware of 
one’s psychic being without becoming aware at the same time of the inner 
Truth. All those who have had this experience—not a mental experience 
but an integral experience of contact with the psychic being, not a contact 
with the idea they have constructed of it, but a truly concrete contact—all 
say the same thing: from the very minute this contact takes place, one is 
absolutely conscious of the eternal Truth within oneself and one sees that 
it is the purpose of life and the guide of the world. One can’t have one 
without the other; in fact, it is this that makes you realise that you are in 
contact with your psychic being. It may not be a conscious contact, but 
something that governs your life. 

Some people say there is something outside their own will that organises 
their whole life, that puts them in the required condition, that attracts 
favourable circumstances or people, that arranges everything outside them, 
so to say. In their outer consciousness, perhaps they wanted something 
and worked for it, but something else came. Well, after some years, they 
realize that this is what really had to happen. You may know nothing of 
the existence of a psychic being within you and yet be guided by it. For, in 
order to become aware of something, you must first of all admit that this 
thing exists. Some people don’t. I have known people who had a genuine 
contact with their psychic being without knowing at all what it was, because 
there was nothing in them that corresponded to the knowledge of this 
contact. 

Can one be in contact with the eternal Truth without having any contact 
with one’s psychic being? 

Some beings in the universe may have this direct contact with the eternal 
Truth without any contact with the psychic being, because they don’t have 
any psychic being. But in man there is always a psychic being, and it is 
always through it that he comes into contact with the eternal Truth. And 
this contact with the psychic being is usually disclosed to him in the same 
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way, for it carries with it its own grace, its own splendour and beatitude. 
The psychic being is characteristic of man, and if one goes to the bottom 
of the matter, perhaps this is what gives man his superiority. 

Many of the old philosophies did not have a complete knowledge of 
the classification of the being—the psychic being, the inner Truth were 
not known to them. These systems had very simplistic notions, such as the 
outer and the inner consciousness, the waking and the sleep consciousness. 
They had no detailed knowledge of human psychology, or if they had one, 
they did not think it advisable to impart it to everybody. In former times, 
knowledge was not given to just anyone. A person first had to demonstrate 
his goodwill very clearly; he had to show sufficient capacities, a sufficient 
degree of development before he was taught certain kinds of knowledge. 
But now, in modern life, this knowledge is printed and anyone can buy 
books and read them. And of course you meet hundreds of people who 
have learned a lot of words without knowing anything of what they mean. 
At one time we had people here who claimed to have realised the 
Supermind, but did not even know what it was. 

With the democratic organisation of things, this popularization of 
knowledge is inevitable. Perhaps there are other methods of selection, 
more concealed, less obvious, but more effective. 

18 January 1951, 15, 305-7 


It is usually the first contact with the psychic being which brings this 
experience [of a reversal of consciousness], but it is only partial, only 
that part of the consciousness—or of the activity in any part of the 
being—that part of the consciousness which is united with the psychic 
has the experience. And so, at the moment of that experience, the position 
of that part of the consciousness, in relation to the other parts and to the 
world, is completely reversed, it is different. And that is never undone. 
And if you have the will or take care or are able to put into contact with 
this part all the problems of your life and all the activities of your being, 
all the elements of your consciousness, then they begin to be organised 
in such a way that your being becomes one unity—a single multiplicity, 
a multiple unity—complex, but organised and centralised around a fixed 
point, so well that the central will or central consciousness or central 
truth has the power to govern ail the parts, for they are all in order, 
organised around this central Presence. 

6 June 1956, 8, 173 
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Is identification with the psychic the same thing as the psychic coming 
in front? 

That is, the first step is the identification, and then, once you can keep 
this identification, the psychic governs the rest of the nature and life. It 
becomes the master of existence. So this is what we mean by the psychic 
coming in front. It is that which governs, directs, even organises the life, 
organises the consciousness, the different parts of the being. When this 
happens, the work goes very fast. Very fast, well... relatively very fast. 

In the human consciousness everything is very slow. When we compare 
the time that is necessary to realise something with the average length of 
human existence, it seems interminable. But happily there comes a time 
when one escapes from this notion, when one begins to feel no longer 
according to human measures. As soon as one is truly in touch with the 
psychic, one loses this kind of narrowness and of anxiety also, this anxiety 
which is so bad: “I must be quick, I must be quick, there is not much time, 
I must hurry, there is not much time.” One does things very badly or doesn’t 
do them at all any more. But as soon as there is a contact with the psychic, 
then indeed this disappears; one begins to be a little more vast and calm 
and peaceful, and to live in eternity. 

22 September 1954, 6, 334 


What does the liberation of the psychic being mean? 

Because one has the feeling—this is a feeling one very often has in the 
beginning of the sadhana—that the psychic being is as though shut up ina 
kind of hard shell, a prison, and that this is what prevents it from manifesting 
outwardly and entering into a conscious and constant relation with the 
outer consciousness, the outer being. One has altogether the feeling that it 
is as though enclosed in a box or in a prison with walls which must be 
broken or a door which must be forced in order to be able to enter. So 
naturally if one can break the walls, open the door, it liberates the psychic 
being which was shut in and which can now manifest externally. All these 
are images. But each person, naturally, has his own personal image, his 
personal method, with small modifications. 

Some of these images are very common to all those who have had the 
experience. For example, when one goes down into the depths of one’s 
being to find the psychic right at the bottom of one’s consciousness, there 
is this image of descending into a deep well, going down deeper and deeper, 
descending, and it is as though one were truly sinking into a well. 

Naturally all these are analogies; but they are associations with the 
experience of impressions which give a great deal of force and concrete 
reality to the experience. 

As when one goes on the discovery of one’s inner being, of all the 
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different parts of one’s being, one very often has the feeling that one is 
entering deep into a hall or room, and according to the colour, the 
atmosphere, the things it contains, one has a very clear perception of the 
part of the being one is visiting. And then, one can go from one room to 
another, open doors and go into deeper and deeper rooms each of which 
has its own character. And often, these inner visits can be made during 
the night. Then it takes a still more concrete form, like a dream, and one 
feels that he is entering a house, and that this house is very familiar to 
him. And according to the time, the periods, it is internally different, 
and sometimes it may be in a state of very great disorder, very great 
confusion, where everything is mixed up; sometimes there are even 
broken things; it is quite a chaos. At other times these things are organised, 
put in their place; it is as though one had arranged the household, one 
cleans up, puts it in order, and it is always the same house. This house is 
the image, a kind of objective image, of your inner being. And in 
accordance with what you see there or do there, you have a symbolic 
representation of your psychological work. It is very useful for 
concretising. It depends on people. 

Some people are just intellectuals; for them everything is expressed by 
ideas and not by images. But if they were to go down into a more material 
domain, well, they risk not touching things in their concrete reality and 
remaining only in the domain of ideas, remaining in the mind and remaining 
there indefinitely. Then one thinks one is making progress, and mentally 
one has done so, though it is something altogether indefinite. 

The mind’s progress may take thousands of years, for it is a very vast 
and very indefinite field, which is constantly renewed. But if one wants to 
progress in the vital and physical, well, this imaged representation becomes 
very useful for fixing the action, making it more concrete. Naturally it 
doesn’t happen completely at will; it depends on each one’s nature. But 
those who have the power of concentrating with images, well, they have 
one more facility. 

To sit in meditation before a closed door, as though it were a heavy 
door of bronze—and one sits in front of it with the will that it may open— 
and to pass to the other side; and so the whole concentration, the whole 
aspiration is gathered into a beam and pushes, pushes, pushes against this 
door, and pushes more and more with an increasing energy until all of a 
sudden it bursts open and one enters. It makes a very powerful impression. 
And so one is as though plunged into the light and then one has the full 
enjoyment of a sudden and radical change of consciousness, with an 
illumination that captures one entirely, and the feeling that one is becoming 
another person. And this is a very concrete and very powerful way of 
entering into contact with one’s psychic being. 

17 August 1955, 7, 266-8 
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A HUGE BLACK SHADOW 
AND THE CORRESPONDING LIGHT 


Our being contains both the aim of one’s life and its opposite 


A fundamental change of character demands an almost complete mastery 
over the subconscient and a very rigorous disciplining of whatever comes 
up from the inconscient, which, in ordinary natures, expresses itself as the 
effects of atavism and of the environment in which one was born. Only an 
almost abnormal growth of consciousness and the constant help of Grace 
can achieve this Herculean task. That is why this task has rarely been 
attempted and many famous teachers have declared it to be unrealizable 
and chimerical. Yet it is not unrealisable. The transformation of character 
has in fact been realised by means of a clear-sighted discipline and a 
perseverance so obstinate that nothing, not even the most persistent failures, 
can discourage it. 

The indispensable starting-point is a detailed and discerning observation 
of the character to be transformed. In most cases, that itself is a difficult 
and often a very baffling task. But there is one fact which the old traditions 
knew and which can serve as the clue in the labyrinth of inner discovery. 
It is that everyone possesses in a large measure, and the exceptional 
individual in an increasing degree of precision, two opposite tendencies 
of character, in almost equal proportions, which are like the light and the 
shadow of the same thing. Thus someone who has the capacity of being 
exceptionally generous will suddenly find an obstinate avarice rising up 
in his nature, the courageous man will be a coward in some part of his 
being and the good man will suddenly have wicked impulses. In this way 
life seems to endow everyone not only with the possibility of expressing 
an ideal, but also with contrary elements representing in a concrete manner 
the battle he has to wage and the victory he has to win for the realisation to 
become possible. Consequently, all life is an education pursued more or 
less consciously, more or less willingly. In certain cases this education 
will encourage the movements that express the light, in others, on the 
contrary, those that express the shadow. If the circumstances and the 
environment are favourable, the light will grow at the expense of the 
shadow; otherwise the opposite will happen. And in this way the 
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individual’s character will crystallise according to the whims of Nature 
and the determinisms of material and vital life, unless a higher element 
comes in time, a conscious will which, refusing to allow Nature to follow 
her whimsical ways, will replace them by a logical and clear-sighted 
discipline. 

Bulletin, August 1951, 12, 19-20 


You know the image sometimes given to the universe: a serpent biting 
its tail? And it is taken as the symbol of the infinite, of the universe. Well, 
it is a fact. In the creation there is a progressive, a greater and greater 
materialisation. But we could take another image (I am taking an 
approximate image): the universe is a circle or rather a sphere (but for the 
convenience of explanation, let us take a circle). There is a progressive 
descent from the most subtle to the most material. But the most material 
happens to touch the point of origin of the most subtle. Then, if you 
understand the image, instead of going all the way round to change matter, 
itis much more easy to do the thing directly, for the two extremities meet— 
the extremely subtle and the extremely material touch, since it is a sphere. 
Hence, instead of doing all that (Mother draws a circle), it is much better 
to do this (Mother touches the extreme material end of the circle). In fact, 
psychologically it is that. The rest will follow quite naturally. If that is 
done (Mother touches the same extreme material end), all the rest will get 
settled as a matter of course. And it is not even like this! It is precisely for 
the convenience of work that all has been concentrated or concretised at 
one point so that instead of having to spread oneself out in the infinite to 
change things, one can work just on the point that serves as the symbol of 
the whole universe. And from the occult standpoint, earth (which is nothing 
from the astronomical standpoint; in the immensity of the astronomical 
skies, earth is a thing absolutely without interest and without importance), 
but from the occult and spiritual point of view, earth is the concentrated 
symbol of the universe. For it is much more easy to work on one point 
than in a diluted vastness. All those who do the work know this. Well, for 
the convenience and necessity of work, the whole universe has been 
concentrated and condensed symbolically in a grain of sand which is called 
Earth. And therefore it is the symbol of everything; all that is to be changed, 
all that is to be transformed, all that is to be converted is there. This means 
that if one concentrates on this work and does it there, all the rest will follow 
automatically, otherwise there will be no end—and no hope. 

But that is also why this point appears as particularly bad! Because 
everything is concentrated. And that can be particularly good also. For 
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always there are the two, the two opposites are together. And always the 
best borders on the worst, or the worst borders on the best (it depends on 
the side you look from). But it is because of the worst that you can find the 
best and it is because of the best that you can transform the worst—the 
two act and react upon each other.... That was published in the Bulletin: 
the “Evil Persona’. It is always said that there is a dark double of all the 
stars and a luminous double of all the planets. In the occult way, it is said 
that there is a luminous earth. All that is the experience of the luminous 
earth. Sri Aurobindo has described the experience. 

What experience? 

It is an experience that I had and I wrote about it to Sri Aurobindo. He 
answered me saying that it was an experience of Vedic times, an experience 
that happened in the luminous double of the earth.... That will come out 
somewhere one day.” 

23 September 1953, 5, 274-6 


You have said: “Everyone possesses... two opposite tendencies of 
character,... which are like the light and the shadow of the same thing.” 


' “What you say about the “Evil Persona” interests me greatly as it answers to my 
consistent experience that a person greatly endowed for the work has, always or almost 
always—perhaps one ought not to make a too rigid universal rule about these things 
—a being attached to him, sometimes appearing like a part of him, which is just the 
contradiction of the thing he centrally represents in the work to be done. Or, if it is not 
there at first, not bound to his personality, a force of this kind enters into his environment 
as soon as he begins his movement to realise. Its business seems to be to oppose, to 
create stumblings and wrong conditions, in a word, to set before him the whole problem 
of the work he has started to do. It would seem as if the problem could not, in the 
occult economy of things, be solved otherwise than by the predestined instrument 
making the difficulty his own. That would explain many things that seem very 
disconcerting on the surface.” 

Sri Aurobindo, Letters on Yoga, SABCL Vol. 24, p. 1660 

> The experience referred to is one which the Mother had on 26 November 1915. This 
has been described in her Prayers and Meditations. Sri Aurobindo’s reply to the Mother, 
dated 31 December 1915, is published in The Mother, SABCL Vol. 25, p. 384. 
3 “Everyone possesses in a large measure, and the exceptional individual in an increasing 
degree of precision, two opposite tendencies of character, in almost equal proportions, 
which are like the light and the shadow of the same thing. Thus someone who has the 
capacity of being exceptionally generous will suddenly find an obstinate avarice rising 
up in his nature, the courageous man will be a coward in some part of his being and the 
good man will suddenly have wicked impulses. In this way life seems to endow everyone 
not only with the possibility of expressing an ideal, but also with contrary elements 
representing in a concrete manner the battle he has to wage and the victory he has to 
win for the realisation to become possible. Consequently, all life is an education pursued 
more or less consciously, more or less willingly.” 
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Why are things made in this way? Can't one have only the light? 

Yes, if one eliminates the shadow. But it must be eliminated. That does 
not happen by itself. The world as it is is a mixed world. You cannot have 
an object which gets the light from one side without its casting a shadow 
on the other. It is like that, and indeed it is the shadows which make you 
see the lights. The world is like that, and to have only the light one must 
definitely go through the entire discipline necessary for eliminating the 
shadow. This is what I have explained a little farther; I have said that this 
shadow was like a sign of what you had to conquer in your nature in order 
to be able to realise what you have come to do. If you have a part to play, 
a mission to fulfil, you will always carry in yourself the main difficulty 
preventing you from realising it, so that you have within your reach the 
victory you must win. If you had to fight against a difficulty which is 
everywhere on earth, it would be very difficult (you would need to have a 
very vast consciousness and a very great power), while if you carry in 
your own nature just the shadow or defect you must conquer, well, it is 
there, within your reach: you see all the time the effects of this thing and 
can fight it directly, immediately. It is a very practical organisation. 

You haven’t seen in the Bulletin that letter of Sri Aurobindo’s: the “Evil 
Persona’’? It is in the Bulletin. The thing is very well explained there.* 

3 February 1954, 6, 17 


You have been put upon earth, in a physical body, with a definite aim, 
which is to make this body as conscious as possible, make it the most 
perfect and most conscious instrument of the Divine. He has given you a 
certain amount of substance and of matter in all the domains—mental, 
vital and physical—in proportion to what He expects from you, and all 
the circumstances around you are also in proportion to what He expects of 
you, and those who tell you, “My life is terrible, I lead the most miserable 
life in the world”, are donkeys! Everyone has a life appropriate to his total 
development, everyone has experiences which help him in his total 
development, and everyone has difficulties which help him in his total 
realisation. 

If you look at yourself carefully, you will see that one always carries in 
oneself the opposite of the virtue one has to realise (I use “virtue” in its 
widest and highest sense). You have a special aim, a special mission, a 
special realisation which is your very own, each one individually, and you 
carry in yourself all the obstacles necessary to make your realisation perfect. 


4 See footnote 1, p. 147.[Comp.] 
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Always you will see that within you the shadow and the light are equal: you 
have an ability, you have also the negation of this ability. But if you discover 
a very black hole, a thick shadow, be sure there is somewhere in you a great 
light. It is up to you to know how to use the one to realise the other. 

This is a fact very little spoken about, but one of capital importance. 
And if you observe carefully you will see that it is always thus with 
everyone. This leads us to statements which are paradoxical but absolutely 
true; for instance, that the greatest thief can be the most honest man (this 
is not to encourage you to steal, of course!) and the greatest liar can be the 
most truthful person. So, do not despair if you find in yourself the greatest 
weakness, for perhaps it is the sign of the greatest divine strength. Do not 
say, “I am like that, I can’t be otherwise.” It is not true. You are “like that” 
because, precisely, you ought to be the opposite. And all your difficulties 
are there just so that you may learn to transform them into the truth they 
are hiding. 

Once you have understood this, many worries come to an end and you 
are very happy, very happy. If one finds one has very black holes, one 
says, “This shows I can rise very high’, if the abyss is very deep, “I can 
climb very high.” It is the same from the universal point of view; to use 
the Hindu terminology so familiar to you, it is the greatest Asuras who are 
the greatest beings of Light. And the day these Asuras are converted, they 
will be the supreme beings of the creation. This is not to encourage you to 
be asuric, you know, but it is like that—this will widen your minds a little 
and help you to free yourself from those ideas of opposing good and evil, 
for if you abide in that category, there is no hope. 

If the world was not essentially the opposite of what it has become, 
there would be no hope. For the hole is so black and so deep, and the 
inconscience so complete, that if this were not the sign of the total 
consciousness, well, there would be nothing more to do but pack up one’s 
kit and go away. ... I tell you, on the contrary, that it is because the world 
is very bad, very dark, very ugly, very unconscious, full of misery and 
suffering, that it can become the supreme Beauty, the supreme Light, the 
supreme Consciousness and supreme Felicity. 

17 February 1951, 4, 117-9 


You said that each one represents an impossibility. In this case, each 
one should concentrate on solving this impossibility, shouldn't he? 

Not necessarily concentrate on that. But he has to face it, whether he 
knows it or not—an aspect of the problem. 

I have already said this once. When you represent the possibility of a 
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victory, you always have within you the thing contrary to this victory, 
which is your perpetual trouble. 

Each one has his own difficulty. And I have given the example already 
once, I think. For instance, a being who must represent fearlessness, 
courage, you know, a capacity to hold on without giving way before all 
dangers and all fights, usually somewhere in his being he is a terrible 
coward, and he has to struggle against this almost constantly because this 
represents the victory he has to win in the world. 

It is like a being who ought to be good, full of compassion and 
generosity; somewhere in his being he is sharp, sour and sometimes even 
bad; and he has to struggle against this in order to be the other thing. And 
so on. It goes into all the details. It’s like that. 

And when you see a very black shadow somewhere, very black, 
something that’s truly painful, you know, you can be sure that you have in 
you the possibility of the corresponding light. 

21 December 1955, 7, 414-5 


You write: “Each one here represents an impossibility to be solved.’”* 


Could you explain to me what this means exactly? 

It is an ironic way of saying that the most difficult cases, from the 
standpoint of transformation, are gathered here to concretise and synthesise 
the work of transforming the earth in order to prepare the new creation. 

1 December 1965, 16, 330 


How can one use shadow to realise the Light? 

Painters use shadow to bring out the light. 

Shadow is the symbol of the inconscient. This is where men rest at 
night from the effort of the day to become conscious. When consciousness 
becomes all-powerful, shadow will no longer be necessary and will 
disappear. 

4 September 1967, 16, 367 


Deceiving oneself: playing the ostrich and sugar-coating the pill 
Work, especially if it is technical work, is the expression of the best in 
the man, while in his private life he comes down to a lower level, with 


very few exceptions. So many remarkable scholars, writers, artists who 
produce remarkable things, once they enter their homes, become detestable 


> Words of the Mother, CWM, Vol. 14, p. 87. 


150 


husbands, unpleasant fathers, intolerable people for those who are around 
them. And I am speaking of an élite, those who make special studies, 
discoveries, who run big institutions: outside, they are uncommon people, 
men of great abilities; back home they become commonplace and often 
unbearable—they have a nice time, they take rest, relax themselves. And 
if they begin to amuse themselves, that’s the end of it all! I knew people of 
great intelligence, admirable artists who, as soon as they began to “relax”, 
became utterly foolish! They did the most vulgar things, behaved like ill- 
bred children—they were relaxing. Everything comes from this “need” of 
relaxation; and what does that mean for most men? It means, always, 
coming down to a lower level. They do not know that for a true relaxation 
one must rise one degree higher, one must rise above oneself. If one goes 
down, it adds to one’s fatigue and brings a kind of stupor. Besides, each 
time one comes down, one increases the load of the subconscient—this 
huge subconscient load which one must clean and clean if one wants to 
mount, and which is like fetters on the feet. 

26 February 1951, 4, 155-6 


You say, “does not move forward much”—one may go forward just a 
very little! And that is enough for not moving backward. But if one is not 
very careful all the time, as one is made up of a lot of pieces, if he doesn’t 
have the habit of dragging along those parts which lag behind, he may 
advance on one side and go backward on another. That happens. And then 
the sum total is not very, very satisfactory. 

In ordinary life, with ordinary people, this happens all the time. For 
instance, take someone who is studying, working—a scientist making 
discoveries. He progresses in his studies, he knows more and more. But as 
he does not take any care of his inner life or private life or outward life, he 
may become more and more backward or unconscious or even full of 
nasty defects; even though he progresses from the point of view, as a man 
he may become an absolutely regrettable being. That’s quite a frequent 
occurrence. And for oneself, if one does not take good care, one may have 
a part which is progressing and another that’s going backward. If one does 
not keep a close watch, if one does not control one’s outer movements, if 
one does not take a special care not to allow the vital to go according to its 
own fancy, well, he will suddenly realise that he has formed very bad 
habits and is following a very nasty road though the mental part of the 
being was full of aspiration and progressing in knowledge and even in the 
spiritual life. If one does not pay attention, things slide very easily into a 
hole: one takes a false step, then slips and suddenly bumps against the 
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bottom of the hole. Then one asks oneself, “But how did this come about? 
What happened?” Simply a false step: you did not take care, you allowed 
that part of the being to draw you into its own field; because you did not 
pull it out of its way, did not compel it to follow you, it now drags you 
back instead. 

If one wants to lead the spiritual life, one must not be three-fourths 
asleep. It is necessary to be wide awake and very attentive, otherwise you 
are like a little boat upon a river or a great sea with terrible currents, and 
if you are not alert, if you do not pay close heed to these currents, if you 
relax, relax your vigilance, all of a sudden you find that you are at the 
other end from where you wanted to go! You are carried away, just like 
that, quite naturally. “Why, yes, I wanted to go there and I find myself 
here!” 

7 April 1954, 6, 96-7 


It is because, I think, you have kept the division in your being, that is, 
there is one part of your being which has refused to go along with the rest. 
It is usually like this that it happens. There is one part which has progressed, 
one part which holds on and doesn’t want to move; so you feel it more and 
more as something which persists in being what it is. That’s because you 
have dropped some of your baggage on the way and left it on the roadside 
instead of carrying it along with you. That will always pull you backward. 
Sometimes, unfortunately, one has to turn back, go and pick it up and 
bring it along; so one loses much time. This is how, indeed, one loses 
time. It’s because one shuts one’s eyes to so many things in the being. One 
doesn’t want to see them, because they are not so pretty to see. So one 
prefers not to know them. But because one is ignorant of the thing it doesn’t 
mean that it doesn’t exist any longer. One does this: one puts it down on 
the way and then tries to go forward, but it is bound by threads, it pulls 
one back like a millstone drag, and so one must courageously take it up 
and hold it up like this (gesture) and tell it: “Now you will walk along with 
me!” It’s no use playing the ostrich. You see, one shuts the eyes and doesn’t 
want to see that one has this fault or that difficulty or that ignorance and 
stupidity; one doesn’t want to see, doesn’t want, one looks away to the 
other side, but it remains there all the same. 

One day you have to face the thing, you have to. Otherwise you can 
never reach the end, it will always pull you backward. You may feel ahead, 
may see the goal there, drawing near, all this more and more, you may 
have something which goes before and has almost the feeling that it is 
going to touch, but you will never touch it if you have these millstones 
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pulling you back. One day you must make a clean sweep of everything. It 
sometimes takes very long but one must burn one’s bridges; otherwise 
you go in a round, progress bit by bit until the end of your life, and then, 
when the time to leave has come you suddenly feel: “Ah! But... well, it 
will be perhaps for another time.” This is not pleasant; why, it must be 
something frightful; for if one has known nothing, understood nothing, if 
one has never tried... People are born, live, die and are reborn and live and 
die again, and it goes on, continues indefinitely, they don’t even put the 
problem before themselves. But when one has had the taste, the foretaste 
of what life is, and why one is here, and what one has to do here, and then 
in addition one has made some effort and tries to realise, if one doesn’t get 
rid of all the baggage of what does not follow, then it will be necessary to 
begin again yet another time. Better not. It is better to do one’s work while 
one can do it consciously, and indeed this is what is meant by “Never put 
off for tomorrow what you can do today.” This “today” means in this 
present life, because the occasion is here, the opportunity here; and perhaps 
one will have to wait many thousands of years to find it once again. It is 
better to do one’s work, at any cost. There!... Losing as little time as 
possible. 

Every time you are afraid to face yourself and hide carefully from 
yourself what prevents you from advancing, well, it is as though you were 
building a wall on the way; later you must demolish it to pass on. It is 
better to do your task immediately, look yourself straight in the face, straight 
in the face, not try to sugar-coat the bitter pill. It is very bitter: all the 
weaknesses, uglinesses, all kinds of nasty little things which one has 
inside—there are, there are, there are, oh! lots of them. And so you are on 
the point of attaining a realisation, on the point of touching a light, having 
an illumination, and then suddenly you feel something pulling you back 
like this (gesture), and you suffocate, you cannot advance further. Well, in 
these moments some people weep, some lament, some say, “Oh, poor me, 
here it is yet once again!” All this is a ridiculous weakness. You have only 
to look at yourself like this and say, “What petty meanness, small stupidity, 
little vanity, ignorance, bad will is still there, hidden in the corner, 
preventing me from crossing the threshold, the threshold of this new 
discovery? Who is there in me, who is so small, so mean and obstinate, 
hiding there like a worm in a fruit so that I may not be able to see it?” If 
you are sincere you find it; but above all it is this, absolutely this: you 
always sugar-coat the pill. The sugar-coating is a kind of what is called 
mental understanding of oneself. So one coats as thickly with sugar as 
possible in order to hide well from oneself what is there, the worm in the 
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fruit; and one does it always, always gives oneself an excuse, always, 
always. 
8 June 1955, 7, 195-7 


Always, always, the little worm in the fruit. One tells oneself, “Oh! I 
can’t.” It is not true, if one wanted, one could. 

And there are people who tell me, “J don’t have the willpower.” That 
means you are not sincere. For sincerity is an infinitely more powerful 
force than all the wills in the world. It can change anything whatever in 
the twinkling of an eye; it takes hold of it, grips it, pulls it out—and then 
it’s over. 

But you close your eyes, you find excuses for yourself. 

The problem recurs all the time. 

It comes back because you don’t pull it out completely. What you do 
is, you cut the branch, so it grows again. 

It takes different forms. 

Yes. Well, you have to take it out every time it comes, that’s all—until 
it doesn’t come back any more. 

We have spoken about it, where was it?... Oh! it was in Lights on Yoga, 
I think. You push the thing down from one part of your consciousness into 
another; and you push it down again and then it goes into the subconscient, 
and after that, if you are not vigilant, you think it is finished, and later 
from there it shows its face. And next, even when you push it out from the 
subconscient, it goes down into the inconscient; and there too, then, you 
must run after it to find it. 

But there comes a time when it is over. 

11 January 1956, 8, 19 


What does “mental honesty” mean exactly? 

It is a mind that does not attempt to deceive itself. And in fact it is not 
an “attempt”, for it succeeds very well in doing it! 

It would seem that in the ordinary psychological constitution of man, 
the almost constant function of the mind is to give an acceptable explanation 
of what goes on in the “desire-being”, the vital, the most material parts of 
the mind and the subtlest parts of the body. There is a kind of general 
complicity in all the parts of the being to give an explanation and even a 
comfortable justification for everything we do, in order to avoid as far as 
possible the painful impressions left by the mistakes we commit and 
undesirable movements. For instance, unless one has undergone or taken 
up a special training, whatever one does, the mind gives itself.a favourable 
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enough explanation of it, so that one is not troubled. Only under the pressure 
of outer reactions or circumstances or movements coming from other 
people, does one gradually consent to look less favourably at what one is 
and does, and begins to ask oneself whether things could not be better 
than they are. 

Spontaneously, the first movement is what is known as self-defense. 
One puts oneself on one’s guard and quite spontaneously one wants a 
justification... for the smallest things, absolutely insignificant things—it 
is a normal attitude in life. 

And explanations—one gives them to oneself; it is only under the 
pressure of circumstances that one begins to give them to others or to 
another, but first one makes oneself very comfortable; first thing: “It was 
like that, for it had to be like that, and it happened because of this, and...”, 
and it is always the fault of circumstances or other people. And it truly 
requires an effort—aunless, as I say, one has undergone a discipline, has 
acquired the habit of doing it automatically—it requires an effort to begin 
to understand that perhaps things are not like this, that perhaps one has 
not done exactly what one ought to have done or reacted as one should. 
And even when one begins to see it, a much greater effort is needed to 
recognise it... officially. 

When one begins to see that one has made a mistake, the first movement 
of the mind is to push it into the background and to put a cloak in front of 
it, the cloak of a very fine little explanation, and as long as one is not 
obliged to show it, one hides it. And this is what I call “lack of mental 
honesty”. 

First, one deceives oneself by habit, but even when one begins not to 
deceive oneself, instinctively there is a movement of trying, trying to 
deceive oneself in order to feel comfortable. And so a still greater step is 
necessary once one has understood that one was deceiving oneself, to 
confess frankly, “Yes, I was deceiving myself.” 

All these things are so habitual, so automatic, as it were, that you are 
not even aware of them; but when you begin to want to establish some 
discipline over your being, you make discoveries which are really 
tremendously interesting. When you have discovered this, you become 
aware that you are living constantly in a... the best word is “self-deception”, 
a state of wilful deceit; that is, you deceive yourself spontaneously. It is 
not that you need to reflect: spontaneously you put a pretty cloak over 
what you have done so that it doesn’t show its true colours... and all this 
for things which are so insignificant, which have so little importance! It 
would be understandable, wouldn’t it, if recognising your mistake had 
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serious consequences for your very existence—the instinct of self- 
preservation would make you do it as a protection—but that is not the 
question, it concerns things which are absolutely unimportant, of no 
consequence at all except that of having to tell yourself, “I have made a 
mistake.” 

This means that an effort is needed in order to be mentally sincere. 
There must be an effort, there must be a discipline. Of course, I am not 
speaking of those who tell lies in order not to be caught, for everybody 
knows that this should not be done. Besides, the most stupid lies are the 
most useless, for they are so flagrant that they can’t deceive anyone. Such 
examples occur constantly; you catch someone doing something wrong 
and tell him, “That’s how it is”; he gives a silly explanation which nobody 
can understand, nobody can accept; it is silly but he gives it in the hope of 
shielding himself. It is spontaneous, you see, but he knows this is not 
done. But the other kind of deception is much more spontaneous and it is 
so habitual that one is not aware of it. So, when we speak of mental honesty, 
we speak of something which is acquired by a very constant and sustained 
effort. 

You catch yourself, don’t you, you suddenly catch yourself in the act of 
giving yourself somewhere in your head or here (Mother indicates the 
heart), here it is more serious... giving a very favourable little explanation. 
And only when you can get a grip on yourself, there, hold fast and look at 
yourself clearly in the face and say, “Do you think it is like that?”, then, if 
you are very courageous and put a very strong pressure, in the end you tell 
yourself, “Yes, I know very well that it is not like that!” 

It sometimes takes years. Time must pass, one must have changed much 
within oneself, one’s vision of things must have become different, one 
must be in a different condition, in a different relation with circumstances, 
in order to see clearly, completely, how far one was deceiving oneself— 
and at that moment one was convinced that one was sincere. 

21 May 1958, 9, 327-30 


Projecting one’s shadow on others 


But actually there are two ways of deceiving oneself, which are very 
different. For example, you may very well be shocked by certain things, 
not for personal reasons, but precisely in your goodwill and eagerness to 
serve the Divine, when you see people behaving badly, being selfish, 
unfaithful and treacherous. There is a stage where you have overcome 
these things and no longer allow them to manifest in yourself, but to the 
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extent that you are linked to the ordinary consciousness, the ordinary point 
of view, the ordinary life, the ordinary way of thinking, they are still 
possible, they exist latently because they are the reverse of the qualities 
that you are striving to attain. And this opposition still exists—until you 
rise above it and no longer have either the quality or the defect. So long as 
you have the virtue, its opposite is always latent in you; it is only when 
you are above both the virtue and the defect that it disappears. 

So this kind of indignation that you feel comes from the fact that you 
are not altogether above it; you are at the stage where you thoroughly 
disapprove and could not do it yourself. Up to that point there is nothing 
to say, unless you give a violent outer expression to your indignation. If 
anger intervenes, it is because there is a complete contradiction between the 
feeling you want to have and how you react to others. Because anger is a 
deformation of the vital power, an obscure and wholly unregenerated vital, 
a vital that is still subject to all the ordinary actions and reactions. When this 
vital power is used by an ignorant and egoistic individual will and this will 
meets with opposition from other individual wills around it, this power, 
under the pressure of opposition, changes into anger and tries to obtain by 
violence what cannot be achieved solely by the pressure of the force itself. 

Besides, anger, like every other kind of violence, is always a sign of 
weakness, impotence and incapacity. 

And here self-deception comes solely from the approval given to it or 
the flattering epithet attached to it—because anger can only be something 
blind, ignorant and asuric, that is to say, contrary to the light. 

But this is still the best case. 

There is another one. There are people who without knowing it—or 
because they want to ignore it—always follow their personal interest, their 
preferences, their attachments, their conceptions; people who are not wholly 
consecrated to the Divine and who make use of moral and yogic ideas to 
conceal their personal impulses. But these people are deceiving themselves 
doubly; not only do they deceive themselves in their external activities, in 
their relation with others, but they also deceive themselves in their own 
personal movement; instead of serving the Divine, they serve their own 
egoism. And this happens constantly, constantly! They serve their own 
personality, their own egoism, while pretending to serve God. Then it is 
no longer even self-deception, it is hypocrisy. 

This mental habit of always endowing everything with a very favourable 
appearance, of giving a favourable explanation to all movements— 
sometimes it is rather subtle, but sometimes it is so crude that nobody is 
deceived except oneself. It is a habit of excusing oneself, the habit of 
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giving a favourable mental excuse, a favourable mental explanation to 
everything one does, to everything one says, to everything one feels. For 
example, those who have no self-control and slap someone’s face in great 
indignation would call that an almost divine wrath! 

It is amazing, amazing—this power of self-deception, the mind’s skill 
in finding an admirable justification for any ignorance, any stupidity 
whatsoever. 

This is not an experience that comes only now and then. It is something 
which you can observe from minute to minute. And you usually see it 
much more easily in others! But if you look at yourself closely, you catch 
yourself a thousand times a day, looking at yourself just a little indulgently: 
“Oh! But it is not the same thing.” Besides, it is never the same for you as 
it is for your neighbour! 

January 1961, 10, 80-2 


The reasons one gives oneself—that is, the excuses or explanations 
one gives oneself—are always tinged with egoism and a need to delude 
oneself that one is indeed a reasonable being. Ninety-nine and a half times 
out of a hundred this is the way to convince oneself that one is very good, 
what one does is very good, what one feels is very good, what one thinks 
is very good; it is to give oneself the impression that one is truly quite 
satisfactory. So, whatever you do, if you begin to reflect a little, you will 
tell yourself, “But certainly, I did that because it was like that, that’s the 
real reason; I felt like that, but it was because of this, that’s an excellent 
reason”—and so on. But that has nothing to do with being reasonable; 
quite the contrary. It is an excellent means of deceiving oneself and keeping 
oneself from progressing. It is justifying oneself in one’s own eyes. 

Moreover, these are always reasons which whitewash you and blacken 
others; it is a means of keeping your conscience very comfortable, isn’t 
it? What happens to you is the fault of circumstances, if you have made a 
mistake it is the fault of others, if you have a bad reaction it is others who 
are responsible, etc.; you emerge white as snow from the judgment of 
your mind. 

28 November 1956, 8, 374-5 


Surely a big stride will have been taken when man will naturally turn to 
perfect himself instead of waiting to find perfection in others.... This 
reversal is the very basis of all true progress. The first human instinct: “It 
is the fault of circumstances, the fault of people, the fault... this one is like 
this, that one is like that, the other one...” And this goes on indefinitely. 
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The first step, the very first step is to say: “If I were as I ought to be or if 
this body were as it ought to be, all would be perfectly all right for it.” If 
in order to progress, you were to wait for others to progress, you would 
have to wait indefinitely. That is the very first thing that is to be circulated 
everywhere. Never put the blame on others or on circumstances, because 
whatever the circumstances, even those that appear the worst, if you keep 
the true attitude and have the true consciousness, they will have no 
importance at all for your inner progress, no importance—I say this and I 
include even death. 

Indeed, that seems to be the first lesson to learn. 

(Silence) 

Sri Aurobindo had written (I translate freely) that the notion of sin has 
been introduced to hasten progress, and immediately (Mother laughs) man 
saw sin in all others—he never saw it in himself! 

10 December 1969, 11, 208-9 


With regard to acts, to actions committed, we shall be able to tell 
ourselves again and again that we do not know them exactly as they are, 
that in any case, the motives behind these acts, the many causes which 
have determined them, almost completely elude us. 

With regard to defects, let us not forget that those which annoy us most 
in others are usually those which thrive most in ourselves and that, in any 
case, if we did not have any seeds of these defects within us, we would not 
be able to perceive them anywhere. Besides, what exactly is a defect? 
Most often it is the reverse side of a quality, an excess of virtue which has 
found no outlet, something which is not in its place. 

19 February 1912, 2, 95 


Is it because we have defects in ourselves that we cannot tolerate them 
in others? What is the origin of the shock we feel? 
Yes, in a general way it is the defects you have in yourselves which 
seem to you most shocking in others. 
Later on, you come to understand that others are a mirror reflecting the 
image of what you are. 
24 June 1964, 16, 297-8 


You once wrote to me that “others are a mirror reflecting the image of 
what you are.” Can you explain this to me a little? 

The things that shock you most in others are those that you are struggling 
against in yourself or trying to suppress in yourself. Knowing this teaches 
you to be patient. 

1 February 1967, 16, 346 
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It is rather remarkable that when we have a weakness—for example a 
ridiculous habit, a defect or an imperfection—since it is more or less part 
of our nature, we consider it to be very natural, it does not shock us. But as 
soon as we see this same weakness, this same imperfection, this same 
ridiculous habit in someone else, it seems quite shocking to us and we say, 
“What! He’s like that?”—without noticing that we ourselves are “like that”. 
And so to the weakness and imperfection we add the absurdity of not even 
noticing them. 

There is a lesson to be drawn from this. 

When something in a person seems to you completely unacceptable or 
ridiculous—‘‘What! He is like that, he behaves like that, he says things 
like that, he does things like that”—you should say to yourself, “Well, 
well, but perhaps I do the same thing without being aware of it. | would do 
better to look into myself first before criticising him, so as to make sure 
that I am not doing the very same thing in a slightly different way.” If you 
have the good sense and intelligence to do this each time you are shocked 
by another person’s behaviour, you will realise that in life your relations 
with others are like a mirror which is presented to you so that you can see 
more easily and clearly the weaknesses you carry within you. 

In a general and almost absolute way anything that shocks you in other 
people is the very thing you carry in yourself in a more or less veiled, 
more or less hidden form, though perhaps in a slightly different guise 
which allows you to delude yourself. And what in yourself seems 
inoffensive enough, becomes monstrous as soon as you see it in others. 

Try to experience this; it will greatly help you to change yourselves. At 
the same time it will bring a sunny tolerance to your relationships with 
others, the goodwill which comes from understanding, and it will very 
often put an end to these completely useless quarrels. 

One can live without quarrelling. It seems strange to say this because 
as things are, it would seem, on the contrary, that life is made for quarrelling 
in the sense that the main occupation of people who are together is to 
quarrel, overtly or covertly. You do not always come to words, you do not 
always come to blows—fortunately—but you are in a state of perpetual 
irritation within because you do not find around you the perfection that 
you would yourself wish to realise, and which you find rather difficult to 
realise—but you find it entirely natural that others should realise it. 

“How can they be like that?...” You forget how difficult you find it in 
yourself not to be “like that’! 

Try, you will see. 

Look upon everything with a benevolent smile. Take all the things which 
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irritate you as a lesson for yourself and your life will be more peaceful and 
more effective as well, for a great percentage of your energy certainly 
goes to waste in the irritation you feel when you do not find in others the 
perfection that you would like to realise in yourself. 

You stop short at the perfection that others should realise and you are 
seldom conscious of the goal you should be pursuing yourself. If you are 
conscious of it, well then, begin with the work which is given to you, that 
is to say, realise what you have to do and do not concern yourself with 
what others do, because, after all, it is not your business. And the best way 
to the true attitude is simply to say, “All those around me, all the 
circumstances of my life, all the people near me, are a mirror held up to 
me by the Divine Consciousness to show me the progress I must make. 
Everything that shocks me in others means a work I have to do in myself.” 

And perhaps if one carried true perfection in oneself, one would discover 
it more often in others. 

7 November 1958, 10, 21-3 


The need to hunt in our little dirty corners 


There are people who see clearly, who know so well what they ought to 
do, and who feel that they can’t.... They don’t know why. It is nothing else 
but that. There is a little spot which doesn’t want to change and this little 
spot awaits its hour. And the day it is allowed, through laxity, fatigue, 
somnolence, through a little inertia, allowed to show itself, it will show 
itself with all concentrated, accumulated energy, and will make you do, 
will make you say, make you feel, make you act ex-act-ly contrary to what 
you had decided to do! And you will stand there: “Ah, how discouraging 
this is!...” Then some people say, “Fate!” They think it is their fate. It is 
not fate, it is themselves!... It is that they don’t have, haven’t used, the 
light, the searchlight. They have not turned the searchlight into the small 
hidden corners of their being, they haven’t discovered what was well 
hidden. They have left it there, and then have done this (Mother turns 
away her head) so as not to see it. How many times one suddenly feels 
one is on the point of catching something, “Hup!” It hurts a little... It is 
troublesome.... So one thinks of something else, and that’s all! The 
opportunity has gone. One must wait for another occasion, again commit 
a few stupidities, before being able to find an opportunity to catch the 
thing by the tail, like this, or by the ear or the nose, and hold it firmly and 
say, “No! You won’t hide any longer now, I see you as you are, and you 
must either get out or change!” 
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One must have a strong grip and an unshakable resolution. 
21 July 1954, 6, 243 


“It is only by observing these movements (of our being) with great care, 
by bringing them, as it were, before the tribunal of our highest ideal, with 
a sincere will to submit to its judgment, that we can hope to educate in us 
a discernment which does not err.” 

“The Science of Living”, On Education 

One must be clearly aware of the origin of one’s movements because 
there are contradictory velleities in the being—some pushing you here, 
others pushing you there, and that obviously creates a chaos in life. If you 
observe yourself, you will see that as soon as you do something which 
disturbs you a little, the mind immediately gives you a favourable reason 
to justify yourself—this mind is capable of gilding everything. In these 
conditions it is difficult to know oneself. One must be absolutely sincere 
to be able to do it and to see clearly into all the little falsehoods of the 
mental being. 

If in your mind you go over the various movements and reactions of 
the day like one repeating indefinitely the same thing, you will not progress. 
If this reviewing is to make you progress, you must find something within 
you in whose light you yourself can be your own judge, something which 
represents for you the best part of yourself, which has some light, some 
goodwill and which precisely is in love with progress. Place that before 
you and, first of all, pass across it as at a cinema all that you have done, all 
that you have felt, your impulses, your thoughts, etc.; then try to coordinate 
them, that is, find out why this has followed that. And look at the luminous 
screen that is before you: certain things pass across it well, without throwing 
a shadow; others, on the contrary, throw a little shadow; others yet cast a 
shadow altogether black and disagreeable. You must do this very sincerely, 
as though you were playing a game: under such circumstances I did such 
and such a thing, feeling like this and thinking in this way; I have before 
me my ideal of knowledge and self-mastery, well, was this act in keeping 
with my ideal or not? If it was, it would not leave any shadow on the 
screen, which would remain transparent, and one would not have to worry 
about it. If it is not in conformity, it casts a shadow. Why has it left this 
shadow? What was there in this act that was contrary to the will to self- 
knowledge and self-mastery? Most often you will find that it corresponds 
to unconsciousness—then you file it among unconscious things and resolve 
that next time you will try to be conscious before doing anything. But in 
other cases you will see that it was a nasty little egoism, quite black, which 
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had come to distort your action or your thought. Then you place this egoism 
before your “light” and ask yourself: ““Why has it the right to make me act 
like that, think like that?...” And instead of accepting any odd explanation 
you must search and you will find in a corner of your being something 
which thinks and says, “Ah, no, I shall accept everything but that.” You 
will see that it is a petty vanity, a movement of self-love, an egoistic feeling 
hidden somewhere, a hundred things. Then you take a good look at these 
things in the light of your ideal: “Is cherishing this movement in conformity 
with my seeking and the realisation of my ideal or not? I put this little dark 
corner in front of the light until the light enters into it and it disappears.” 
Then the comedy is over. But the comedy of your whole day is not finished 
yet, you know, for there are many things which have to pass thus before 
the light. But if you continue this game—for truly it is a game, if you do 
this sincerely—I assure you that in six months you will not recognise 
yourself, you will say to yourself, “What? I was like that! It is impossible!” 

You may be five years old or twenty, fifty or sixty and yet transform 
yourself in this way by putting everything before this inner light. You 
will see that the elements which do not conform with your ideal are not 
generally elements which you have to throw wholly out of yourself (there 
are very few of this kind); they are simply things not in their place. If 
you organise everything—your feelings, your thoughts, your impulses, 
etc.—around the psychic centre which is the inner light, you will see 
that all inner disorder will change into a luminous order. 

It is quite evident that if a similar procedure were adopted by a nation 
or by the earth, most of the things which make men unhappy would 
disappear, for the major part of the world’s misery comes from the fact 
that things are not in their place. If life were organised in such a way that 
nothing was wasted and each thing was in its place, most of these miseries 
would not exist any longer. An old sage has said: 

“There is no evil. There is only a lack of balance. 

“There is nothing bad. Only things are not in their place.” 

If everything were in its place, in nations, in the material world, in the 
actions and thoughts and feelings of individuals, the greater part of human 
suffering would disappear. 

15 January 1951, 4, 38-40 


Some people have all kinds of little things like this in their head, dark 
little things. Some people have them here (Mother points to the heart), 
others have them lower down, for each one it depends... but for each one 
it is the same thing, it is always... I am saying this because it is very 
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remarkable that if one does the work—whoever it may be—the result is 
always the same, wherever it may be, whether in the head or the chest or 
in all the centres of consciousness, if one pushes the investigation far 
enough, step by step, step by step, untiringly, one always reaches something; 
from far it looks like a pea... like the peas... a little black pea; but if one 
draws near carefully enough—it depends on the degree of concentration— 
one perceives that it is like a very tiny... serpent, the size of a microbe, but 
it is very small, all coiled up like that, rolled upon itself like that. Then one 
takes it by the tail and pulls it out. 

Sweet Mother, are there as many serpents as bad movements? 

Yes, precisely! (Laughter) That makes a lot, quite an army. When it is 
in the head it is troublesome, because it is still more difficult to discover 
them, and one is so full of wrong ideas that it is very difficult to put any 
order in there. Where it is easiest to find and cure is here (Mother shows 
the centre of the chest), but it is there that it hurts most; however it is the 
place where one finds it most easily and cures it most radically. Lower 
down in the vital it is more obscure and entangled—it is quite muddled. It 
is all mixed up and there are many of these things—when they are there, 
there are many. You must put some order there first before finding them. 
There are some which are entangled like this (gesture). For example, many 
people have the tendency to fly into a rage—suddenly it takes possession 
of them. Pouff! They get terribly angry. It is here that one must look for 
the cause; and here it is all entangled, like this, all mixed up, and one must 
go very deep and very fast because this spreads with the swiftness of a 
flood; and when it has spread, it is quite a mass of... like a black smoke 
which rises and burdens the consciousness, and it is very, very difficult to 
put any order in there. But when one feels that the fury is going to rise up, 
if one hurries there immediately like that in the vital centre, and goes there 
with a torch which lights up well, one can find the corner. If one finds the 
corner, hop! one does this, gets hold of it, and it is finished, the anger falls 
instantaneously, even before one has had the time to say a word. I give this 
example; there are hundreds of others. All affairs of feelings, vanity, 
ambition, passion—passion... yes, but still not only material passion: I 
mean (I don’t like to use the word because it is a travesty, but still) what 
men call love—all that, it is there one finds it, all attachments, all 
sentimentality, all this, it is in there. 

And in the head? 

Ah! In the head it is all the perversions of thought, all the treacheries— 
treacheries, there is a huge number of them: one betrays one’s soul so 
often and so persistently, it is frightful—all the decisions, the points of 
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view and favourable explanations, as I was telling you, and then a kind of 
habit of criticising... What one doesn’t want to hear, when there is something 
higher which makes you feel your fault, there is a habit of immediately 
finding an explanation and a severe criticism of the idea or thought; or 
else some people turn it into ridicule; there are people who immediately 
oppose it with another idea or some commonplace notion or other. You 
can’t imagine the bazaar there is in the head! It is something terrible. If 
you were to look really objectively at what is going on in there, it is 
frightful—before you put some order, see clearly, arrange all that, see that 
two contradictory ideas are not lined up parallel. 

I know a large number of people who shelter in their minds contradictory 
ideas, not organised or synthesised—there is no question of a synthesis 
for them—but like... an almost fraternal cohabitation among things which 
are mortally opposed, that is, ideas which cannot lodge together. You can 
arrange them in a vast synthesis but that of course is a work of a higher 
order; yet two things, two ideas which have absolutely contradictory 
consequences in action and are absolutely contradictory explanations of 
the same fact... and these two things are there, side by side, they are even 
sometimes so close that one feels they are joined and live together without 
being troubled by the ridiculousness of their association. 

16 March 1955, 7, 88-90 


You must tell yourself, “These things are not mine; they belong to the 
subconscious world; naturally I have nothing to do with them and if they 
come again to seize me, I am going to give a fight.” Naturally you will 
answer that this is easy to say but difficult to do. But if truly you take 
this attitude of confidence, there is no difficulty that you will not be able 
to conquer. Anxiety makes the difficulty greater. 

Evidently there is one difficulty: in your conscious being something 
does not want the difficulty, wishes sincerely to overcome it, but there are 
numberless movements in other parts of your consciousness of which you 
are not conscious. You say, “I want to be cured of that”; unfortunately it is 
not sufficient to say “I want”, there are other parts of the consciousness 
which hide themselves so that you may not be busy with them, and when 
your attention is turned away these parts try to assert themselves. That is 
why I say and shall always repeat, Be perfectly sincere; do not try to 
deceive yourself, do not say, “I have done all that I could.” If you do not 
succeed, it means that you do not do all that you can. For, if you truly do 
“all” that you can, you will surely succeed. If you have any defect which 
you want to get rid of and which still persists, and you say, “I have done 
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all that I could”, you may be sure that you have not done all that you 
should have. If you had, you would have triumphed, for the difficulties 
that come to you are exactly in proportion to your strength—nothing can 
happen to you which does not belong to your consciousness, and all that 
belongs to your consciousness you are able to master. Even the things and 
suggestions that come from outside can touch you only in proportion to 
the consent of your consciousness, and you are made to be the master of 
your consciousness. If you say, “I have done all that I could and in spite of 
everything the thing continues, so I give up”, you may be already sure that 
you have not done what you could. When an error persists “in spite of 
everything” it means that something hidden in your being springs up 
suddenly like a jack-in-the-box and takes the helm of your life. Hence, 
there is only one thing to do, it is to go hunting for all the little dark 
corners which lie hidden in you and, if you put just a tiny spark of goodwill 
on this darkness, it will yield, will vanish, and what appeared to you 
impossible will become not only possible, practicable, but it will have 
been done. You can in this way in one minute get rid of a difficulty which 
would have harassed you for years. I absolutely assure you of it. That 
depends only on one thing: that you truly, sincerely, want to get rid of it. 
And it is the same for everything, from physical illnesses up to the highest 
mental difficulties. One part of the consciousness says, “I don’t want it”, 
but behind there hides a heap of things which say nothing, do not show 
themselves, and which just want that things continue as they are—generally 
out of ignorance; they do not believe that it is necessary to be cured, they 
believe that everything is for the best in the best of worlds. 

5 February 1951, 4, 73-4 


Repeated mistakes: insincerity governed by subconscious instincts 


There are mistakes... one knows they are mistakes, but still it is as 
though one were pushed into making them. Then? 

Pushed by what? Ah, this is exactly what happens! It is the lower nature, 
the instincts of the subconscient which govern you and make you do things 
you should not do. And so it is a choice between your will and accepting 
submission. There is always a moment when one can decide. It goes to the 
point where as I said there is even a moment when one can decide to be ill 
or not to be ill. It even goes so far that a moment comes when one can 
decide to die or not to die. But for that one must have an extremely 
awakened consciousness because this speck is infinitesimal in time and 
like the hundredth part of a second, and because before it one can do 
nothing and after it one can do nothing; but at that moment one can. And 
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if one is absolutely awake, one can, at that moment, take the decision. 
But for ordinary things, as for example, giving way before an impulse 
or refusing it, it is not a space, not even the space of a second; one has 
plenty of time before him, one certainly has several minutes. And it is a 
choice between weak submission and a controlling will. And if the will 
is clear, if it is based on truth, if truly it obeys the truth and is clear, it 
always has the power to refuse the wrong movement. It is an excuse you 
give yourself when you say, “I could not.” It is not true. It is that truly 
you have not wanted it in the right way. For there is always the choice 
between saying “yes” and saying “no”. But one chooses to be weak and 
later gives oneself this excuse, saying, “It is not my fault; it was stronger 
than I.” It is your fault if the thing was stronger than you. Because you 
are not these impulses, you are a conscious soul and an intelligent will, 
and your duty is to see that this is what governs you and not the impulses 
from below. 
29 September 1954, 6, 343-4 


After having understood, one falls back into the same old mistaken 
ways?... What a pity! 

And every day. 

Every day! Why, more’s the pity! And so, what remedy do you propose? 

That’s what I am asking. 

Oh! you are asking me! Why, to me it seems that when one has seen 
things in this way, well, if one has enough sensibility, one can no longer 
accept them as they are. One must truly be very insensitive if, realising to 
what an extent all this is degrading, one continues to accept it. 

Yes, this is one more thing I have noticed and one that has always 
astonished me. It has always seemed to me quite normal, easy, almost 
elementary to eliminate from one’s consciousness and nature things one 
considers to be unacceptable. The moment one knows, the moment one 
sees them as they are and doesn’t want them any longer, it seems to me to 
be quite... indeed almost childishly simple. But I have noticed that in most 
cases—almost in all cases—when I tell somebody how things really are, 
when I give him a true picture of the condition he is in or of the nature of 
a movement, of what it represents, and when I express that forcefully, so 
that, according to me, he would immediately have the reaction which seems 
normal to me, and say: “Oh, if it is like that, I don’t want it any more!” and 
almost every time I find myself before something which breaks down and 
tells me, “Oh, you are not very encouraging!” I must confess that this 
leaves me quite helpless. So, to see is not enough? To know that certain 
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things ought not to be there, that’s not sufficient? It should give you that 
kind of inner stimulus, a dynamic force which makes you reject the error 
in such a way that it can’t come back again! 

But to fall back into an error which one knows to be an error, to make 
a mistake once again which one knows to be a mistake, this seems to me 
fantastic! It is a long time—vwell, at least relatively, by human reckoning— 
it is a long time I have been on earth, and I have yet not been able to 
understand that. It seems to me—it seems to me impossible. Wrong 
thoughts, wrong impulses, inner and outer falsehood, things which are 
ugly, base, so long as one does them or has them through ignorance— 
ignorance is there in the world—one understands, one is in the habit of 
doing them; it is ignorance, one does not know that it ought to be otherwise. 
But the moment the knowledge is there, the light is there, the moment one 
has seen the thing as it is, how can one do it again? That I do not understand! 

Then what is one made of? One is made of shreds? One is made of 
goodness knows what, of jelly?... It can’t be explained. But is there no 
incentive, no will, nothing? Is there no inner dynamism? 

We exploit the Grace! 

Ayo, like a jellyfish! 

But the Grace is there, It is always there, It only asks to be allowed to 
help—one doesn’t let It work. 

5 September 1956, 8, 293 


Can it happen that a person is very insincere but unconscious of his 
insincerity ? 

I think in a case like this, he is no longer insincere, he is wicked; for if 
one knows that one is insincere and persists in one’s insincerity, it is 
wickedness, isn’t it? It means that one has bad intentions, otherwise why 
would one persist in one’s insincerity? 

I said: if one is unconscious. 

Then how can one be conscious and unconscious at once? It is just this 
that is impossible. If one is conscious of one’s insincerity, one can’t be 
unconscious of it. It is impossible. The two can’t exist simultaneously. 

But if one is insincere and doesn’t know where this insincerity lies? 

Oh! One doesn’t know’... That is because one is not sufficiently sincere 
and doesn’t look at oneself. For, I guarantee this, if you are conscious that 
you are insincere, you know where it lies. Otherwise you could not be 
aware of your insincerity. For instance, in a certain circumstance one knows, 
knows that one should do this: “I should do this”; and at the same time one 
does not wish to do it, eh! And so, within oneself one finds a means, a sort 
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of way of deceiving oneself and not doing it, because one does not want to 
do it—ah, that happens very often! (Laughter) And then, if at that moment, 
the moment when you are doing this little inner work to find an excuse for 
not doing what you don’t want to do, if at that moment you become aware 
that you are insincere and still continue to do it, this means that you are 
perverse. If you ask me, this is what I call being wicked, bad. But if you 
realise that you are insincere, this means that you are conscious that you 
are insincere, and how can you say “I am not conscious of my 
insincerity”?... Ninety times out of a hundred one does it without knowing. 
That indeed is the misery. It is that one deceives oneself with such facility, 
finds good tricks for not doing what one doesn’t want to do, or the contrary: 
for doing what one wishes to do when one knows very well one shouldn’t 
do it—it is the same thing. So you give yourself good reasons, and, 
unhappily, as I said, most men are so unconscious that they do it without 
even realising it. They think they are very sincere: “No, sincerely, I thought 
Thad to do it”—like that, quite innocently. But that’s because they are not 
sincere, not at all because they are quite unconscious. But if one is just a 
little conscious of what is happening within, one perceives very well the 
little trick one has played and how one has found—has somewhere been 
so cleverly unearthing, an excellent excuse for doing what one wanted to 
do. Even when one knows very well one ought not to do it. It is these two, 
you see: a play between unconsciousness and insincerity, insincerity and 
unconsciousness, in this way. But if you tell me, “I am conscious of my 
insincerity”, then naturally at that moment this fact faces you: Have you 
decided to remain in the darkness or do you want to progress? There, the 
problem comes up. If you are conscious of your insincerity, you have only 
one thing to do: that is to put a red-hot iron on it and make yourself sincere. 
That is the feeling. You must take a red-hot iron: it burns well, and then... 
ouch!... that’s the way. 
For a moment it hurts a little, afterwards one is left in peace. 
5 May 1954, 6, 125-7 


Fundamentally, whatever be the path one follows—whether the path of 
surrender, consecration, knowledge—if one wants it to be perfect, it is 
always equally difficult, and there is but one way, one only, I know of only 
one: that is perfect sincerity, but perfect sincerity! 

Do you know what perfect sincerity is?... 

Never to try to deceive oneself, never let any part of the being try to 
find out a way of convincing the others, never to explain favourably what 
one does in order to have an excuse for what one wants to do, never to 
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close one’s eyes when something is unpleasant, never to let anything pass, 
telling oneself, “That is not important, next time it will be better.” 
(...) 

Try—try, just to see, try for half an hour, you will see how difficult it 
is! And during that time take great care that there isn’t a part of the vital or 
a part of the mind or a part of the physical being nicely hidden there, at the 
back, so that you don’t see it (Mother hides her hands behind her back) 
and don’t notice that it is not collaborating—-sitting quietly there so that 
you don’t unearth it... it says nothing, but it does not change, it hides itself. 
How many such parts! How many parts hide themselves! You put them in 
your pocket because you don’t want to see them or else they get behind 
your back and sit there well-hidden, right in the middle of your back, so as 
not to be seen. When you go there with your torch—your torch of 
sincerity—you ferret out all the corners, everywhere, all the small corners 
which do not consent, the things which say “No” or those which do not 
move: “I am not going to budge. I am glued to this place of mine and 
nothing will make me move.”... You have a torch there with you, and you 
flash it upon the thing, upon everything. You will see there are many of 
them there, behind your back, well stuck. 

Try, just for an hour, try! 

12 May 1954, 6, 132-3 


“These crises are of less duration and are less dangerous in the case of 
those who have established a contact with their psychic being sufficient 
to keep alive in them the flame of aspiration and the consciousness of the 
ideal to be realised. They can, with the help of this consciousness, deal 
with their vital as one deals with a child in revolt, with patience and 
perseverance showing it the truth and light, endeavouring to convince it 
and awaken in it the goodwill which for a moment was veiled.” 
“The Science of Living”, On Education 
And the last consolation. For those who are truly sincere, truly good- 
willed, all these fits can be changed into a means for progress. Each time 
that you have an attack of this kind, a sort of storm, you can change the 
crisis into a new progress, into one more step towards the goal. If precisely 
you have the necessary sincerity to look straight in the face, within you, at 
the cause of the fit—the wrong you have done, the wrong you have thought, 
the wrong you have felt—if you see the weakness, the violence or the 
vanity (for I forgot to tell you that the vital is much more full of vanity 
than the mind), if you look at all that full in the face and if you recognise 
honestly and sincerely that what has happened is due to your fault, then 
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you are able to put a red-hot iron as it were on the affected spot. You can 
purify the weakness and turn it into a new consciousness. And you find 
after the storm that you have grown a little more, you have truly made a 
progress. 

25 January 1951, 4, 51-2 


The psychic torchlight in action: double movement of aspiration and 
rejection 


It is not enough to have a positive movement, there must also be the 
negative movement of rejection. For you cannot attain a stable 
transformation as long as you harbour in your being elements which oppose 
it. If you keep obscurities within you, they may for a time remain silent 
and immobile, so well that you attach no importance to them, and one day 
they will wake up again and your transformation won’t be able to resist 
them. Not only is the positive movement of self-giving necessary but also 
the negative movement of rejection of everything in you that opposes this 
giving. You must not leave things “like that”, buried somewhere, in such a 
way that at the first opportunity they wake up and undo all your work. 
There are parts of the being which know very well how to do this, there 
are elements of the vital which are extraordinary from this point of view: 
they keep quiet, hide in a corner, remain so absolutely silent and motionless 
that you think they don’t exist; so you are no longer on your guard, you 
are satisfied with your transformation and your surrender, you think 
everything is going well, and then, suddenly, one fine day, without warning, 
the thing jumps up like a jack-in-the-box and makes you commit all the 
stupidities in the world. And it is the stronger for having remained 
repressed—repressed and closed tight in a corner—it has remained as 
though buried so as not to draw your attention, it has kept very, very quiet, 
and the moment you are not expecting it, it springs up and you tell yourself, 
“Oh! What was the good of all my transformation?” That thing was there, 
and so it happened. It is just like that, these things remain there and hide 
themselves so well, that if you do not go looking for them with a well-lit 
lantern, you will not know they are there till the day they come out and 
demolish all your work in one minute. 

Does this happen even if one has a great aspiration? 

The aspiration must be very vigilant. 

I have known people (many, not only a few, I mean among those who 
do yoga), I have known many who, every time they had a fine aspiration, 
and their aspiration was very strong and they received an answer to this 
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aspiration, every time, the very same day or at the latest the next day, they 
had a complete setback of consciousness and were facing the exact opposite 
of their aspiration. Such things happen almost constantly. Well, these people 
have developed only the positive side. They make a kind of discipline of 
aspiration, they ask for help, they try to come into contact with higher 
forces, they succeed in this, they have experiences; but they have 
completely neglected cleaning their room; it has remained as dirty as ever, 
and so, naturally, when the experience has gone, this dirt becomes still 
more repulsive than before. 

One must never neglect to clean one’s room, it is very important; inner 
cleanliness is at least as important as outer cleanliness. 

Vivekananda has written (I don’t know the original, I have only read 
the French translation): “One must every morning clean one’s soul and 
one’s body, but if you don’t have time for both, it is better to clean the soul 
than clean the body.” 

How can one know whether the little dirty things have hidden 
themselves or have gone? 

One can always try little experiments. I have said that one must use a 
torch, a strong light; then one must take a round within one’s being. If one 
is very attentive, one can very easily find these ugly corners. Suppose you 
have a beautiful experience, that suddenly in answer to your aspiration a 
great light comes; you feel all flooded with joy, force, light, beauty, and 
have the impression that you are on the point of being transfigured... and 
then, it passes away—it always passes away, doesn’t it? especially at the 
beginning—suddenly, it stops. Then you tell yourself, when you are not 
vigilant, “There, it came and it has gone! Poor me! It came and has gone, 
it just gave me a taste of the thing and then let me fall.” Well, that’s foolish. 
What you should tell yourself is, “Look, I was not able to keep it, and why 
was I not able to keep it?” So, you take your torch and go on a round 
within yourself trying to find a very close relation between the change of 
consciousness and the movements accompanying the cessation of the 
experience. And if you are very, very attentive, and make your round very 
scrupulously, you will find that suddenly some part of the vital or some 
part of the mind or of the body, something has not kept up, in this sense 
that mentally, instead of being immobile and attentive, something has begun 
to ask, “Wait a minute, what is this experience? What does it mean?”, 
begun to try to find an explanation (what it calls an “understanding”). Or 
maybe in the vital something has begun to enjoy the experience: “How 
pleasant it is, how I would like it to grow, how good if it were constant, 
how...” Or something in the physical has said, “Oh! It is a bit hard to 


172 


endure that, how long am I going to be able to keep it?” It is perhaps not 
as obvious as all this, but it is a wee bit hidden like this, somewhere. You 
will always find one of these three things or others analogous. Then, it is 
there the lantern is needed: where is the weak point? where is the egoism? 
where is the desire? where is that old dirt we do not want any longer? 
where is that thing which turns back upon itself instead of giving itself, 
opening itself, losing itself? which turns back upon itself, tries to take 
advantage of what has happened, wants to appropriate to itself the fruit of 
the experience? Or rather which is too weak, too hard, too rigid to be able 
to follow the movement?... It is that, you are now on the track, you begin 
precisely to put the light you have just acquired upon it; it is that you must 
do, focus the light upon it, turn it in such a way that the thing cannot resist 
it. 

You won’t be able to succeed the very first day but you must do it 
persistently and little by little or perhaps suddenly one day it will vanish. 
Then you will find out after a time that you are another person. 

But if you take the attitude I have already spoken about and throw the 
blame upon the Grace and the Light, if you say to yourself, “There, it 
has gone and left me in the lurch”, you may be sure that even thirty, 
forty, fifty years hence you will be still at the same place, you will not 
have changed. There will always be something which will rise suddenly 
and eat up your experience. And then, instead of progressing, you will 
be stuck there marking time because you cannot advance. But if, 
immediately, you take the opportunity.... Note, sometimes it hurts a little; 
if you go and brutally put the light upon the thing which wants to enjoy 
the experience or wants to get knowledge or control the experience by a 
mental understanding or is too lazy to make the necessary effort to receive 
the experience and bear it or to change quickly enough, if you put the 
will with the light of consciousness upon this thing, with firmness, it 
may hurt just a little. And you say, “Oh! Not so fast! I need rest, I tired 
myself uselessly.” Then everything has to be begun all over again. 
Sometimes days, even months, sometimes years will pass without its 
coming back. Sometimes, if you are a little more active and intense in 
your aspiration, it will return sooner. But if you commit the same stupidity 
again, the same thing will happen—while if, immediately, you are very 
vigilant and when the mind starts nosing around to understand what is 
happening you tell it, “Silence, keep quiet’, then the experience can 
continue. When the vital begins to say, “I want lots and lots, more and 
more”, you say, “Quiet, quiet, don’t move, calm yourself, don’t get 
excited.” Or when the physical being, “Oh! I shall be crushed....”—“A 
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little endurance, if you please; you are a coward, you don’t know how to 
stand the test.” If you manage to do this in time, with the necessary 
calmness, with the necessary determination and will, you will arrive at 
something. But if you are like that, passive, indolent, fatalistic, and tell 
yourself, “Now I have surrendered myself, what will happen will happen, 
we shall see what is going to happen, that’s all”, then, you understand, I 
give you fifty years not to change by half a step. 

26 April 1951, 4, 358-62 


There is a positive side and a negative side to this work. 

The positive side is to increase one’s aspiration, develop one’s 
consciousness, unify one’s being, to go within in order to enter more and 
more into contact with one’s psychic being; to take up all the parts, all the 
movements, all the activities of one’s being and put them before this psychic 
consciousness so that they fall into their true place in relation to this centre; 
finally, to organise all one’s aspiration towards the Divine and one’s 
progress towards the Divine. That is the positive side. 

At the same time the negative side consists in refusing methodically 
and with discernment all the influences which come from outside or from 
the subconscient or inconscient or from the environment, and stand in the 
way of spiritual progress. One must discern these influences, suggestions, 
impulses, and systematically refuse them without ever getting discouraged 
by their persistence and ever yielding to their will. One must, at the same 
time, observe clearly in one’s being all its different elements, obscure, 
egoistic, unconscious, or even ill-willed, which consciously or otherwise, 
answer these bad influences, and allow them not only to penetrate into the 
consciousness, but sometimes to get settled there. That is the negative 
side. 

Both must be practised at the same time. According to the moment, the 
occasion, the inner readiness, you must insist now on one, now on the 
other, but never forget either of them. 

18 January 1956, 8, 22 


How can we make our resolution very firm? 

By wanting it to be very firm! (Laughter) 

No, this seems like a joke... but it is absolutely true. One does not 
want it truly. There is always, if you... It is a lack of sincerity. If you look 
sincerely, you will see that you have decided that it will be like this, and 
then, beneath there is something which has not decided at all and is 
waiting for the second of hesitation in order to rush forward. If you are 
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sincere, if you are sincere and get hold of the part which is hiding, waiting, 
not showing itself, which knows that there will come a second of 
indecision when it can rush out and make you do the thing you have 
decided not to do... 

But if you really want it, nothing in the world can prevent you from 
doing what you want. It is because one doesn’t know how to will it. It is 
because one is divided in one’s will. If you are not divided in your will, I 
say that nothing, nobody in the world can make you change your will. 

But one doesn’t know how to will it. In fact one doesn’t even want to. 
These are velleities: “Well, it is like this.... It would be good if it were like 
that... yes, it would be better if it were like that... yes, it would be preferable 
if it were like that.” But this is not to will. And always there at the back, 
hidden somewhere in a corner of the brain, is something which is looking 
on and saying, “Oh, why should I want that? After all one can as well want 
the opposite.” And to try, you see... Not like that, just wait... But one can 
always find a thousand excuses to do the opposite. And ah, just a tiny little 
wavering is enough... pftt... the thing swoops down and there it is. But if 
one wills, if one really knows that this is the thing, and truly wants this, 
and if one is oneself entirely concentrated in the will, I say that there is 
nothing in the world that can prevent one from doing it, from doing it or 
being obliged to do it. It depends on what it is. 

One wants. Yes, one wants, like this (gestures). One wants: “Yes, yes, 
it would be better if it were like that. Yes, it would be finer also, more 
elegant.”... But, eh, eh, after all one is a weak creature, isn’t that so? And 
then one can always put the blame upon something else: “It is the influence 
coming from outside, it is all kinds of circumstances.” 

A breath has passed, you see. You don’t know... something... a moment of 
unconsciousness... “Oh, I was not conscious.” You are not conscious because 
you do not accept... And all this because you don’t know how to will. 

To learn how to will is a very important thing. And to will truly, you 
must unify your being. In fact, to be a being, one must first unify oneself. 
If one is pulled by absolutely opposite tendencies, if one spends three- 
fourths of one’s life without being conscious of oneself and the reasons 
why one does things, is one a real being? One does not exist. One is a 
mass of influences, movements, forces, actions, reactions, but one is not a 
being. One begins to become a being when one begins to have a will. And 
one can’t have a will unless one is unified. 

29 September 1954, 6, 346-8 
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Last time you said that often there is in us a dark element which... 
which suggests to us... which makes us commit stupidities. So you said 
that when one is conscious of this element, it must be pulled out. But does 
pulling it out mean... For example, when one is conscious that this element 
comes to make us do stupid things, then, if by an effort of will one abstains 
from doing it, can one say that one has pulled it out? 

That one doesn’t commit stupidities? 

By an effort of will. For example, one doesn't do that action which one 
shouldn't do. 

Yes, yes. 

Then, can one say that one has pulled out the element which was the 
cause? 

One has sat upon it. 

Then, how to pull it out? 

For that, first of all, you must become conscious of it, you see, put it 
right in front of you, and cut the links which attach it to your consciousness. 
It is a work of inner psychology, you know. 

One can see, when one studies oneself very attentively.... For example, 
if you observe yourself, you see that one day you are very generous. Let 
us take this, it is easy to understand. Very generous: generous in your 
feelings, generous in your sensations, generous in your thoughts and even 
in material things; that is, you understand the faults of others, their 
intentions, weaknesses, even nasty movements. You see all this, and you 
are full of good feelings, of generosity. You tell yourself, “Well... everyone 
does the best he can!””—like that. 

Another day—or perhaps the very next minute—you will notice in 
yourself a kind of dryness, fixity, something that is bitter, that judges 
severely, that goes as far as bearing a grudge, has rancour, would like the 
evil-doer punished, that almost has feelings of vengeance; just the very 
opposite of the former! One day someone harms you and you say, ““Doesn’t 
matter! He did not know”... or “He couldn’t do otherwise”... or “That’s 
his nature”... or “He could not understand!” The next day—or perhaps an 
hour later—you say, “He must be punished! He must pay for it! He must 
be made to feel that he has done wrong!”—with a kind of rage; and you 
want to take things, you want to keep them for yourself, you have all the 
feelings of jealousy, envy, narrowness, you see, just the very opposite of 
the other feeling. 

This is the dark side. And so, the moment one sees it, if one looks at 
it and doesn’t say, “It is I’, if one says, “No, it is my shadow, it is the 
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being I must throw out of myself’, one puts on it the light of the other 
part, one tries to bring them face to face; and with the knowledge and 
light of the other, one doesn’t try so much to convince—because that 
is very difficult—but one compels it to remain quiet... first to stand 
farther away, then one flings it very far away so that it can no longer 
return—putting a great light on it. There are instances in which it is 
possible to change, but this is very rare. There are instances in which 
one can put upon this being—or this shadow—put upon it such an 
intense light that it transforms it, and it changes into what is the truth 
of your being. 

But this is a rare thing.... It can be done, but it is rare. Usually, the best 
thing is to say, “No, this is not I! I don’t want it! I have nothing to do with 
this movement, it doesn’t exist for me, it is something contrary to my 
nature!” And so, by dint of insisting and driving it away, finally one 
separates oneself from it. 

But one must first be clear and sincere enough to see the conflict within 
oneself. Usually one doesn’t pay any attention to these things. One goes 
from one extreme to the other. You see, you can say, to put it in very 
simple words: one day I am good, the next day I am bad. And this seems 
quite natural.... Or even, sometimes for one hour you are good and the 
next hour you are wicked; or else, sometimes the whole day through one 
is good and suddenly one becomes wicked, for a minute very wicked, all 
the more wicked as one was good! Only, one doesn’t observe it, thoughts 
cross one’s mind, violent, bad, hateful things, like that... Usually one pays 
no attention to it. But this is what must be caught! As soon as it manifests, 
you must catch it like this (Mother makes a movement) with a very firm 
grip, and then hold it, hold it up to the light and say, “No! I don’t want 
you! I —don’t—want—you! I have nothing to do with this! You are going 
to get out of here, and you won’t return!” 

(After a silence) And this is something—an experience that one can 
have daily, or almost... when one has those movements of great enthusiasm, 
great aspiration, when one suddenly becomes conscious of the divine goal, 
the urge towards the Divine, the desire to take part in the divine work, 
when one comes out of oneself in a great joy and great force... and then, a 
few hours later, one is miserable for a tiny little thing; one indulges in so 
petty, so narrow, so commonplace a self-interestedness, has such a dull 
desire... and all the rest has evaporated as if it did not exist. One is quite 
accustomed to contradictions; one doesn’t pay attention to this and that is 
why all these things live comfortably together as neighbours. One must 
first discover them and prevent them from intermingling in one’s 
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consciousness: decide between them, separate the shadow from the light. 
Later one can get rid of the shadow. 
28 July 1954, 6, 262-4 


Fully acknowledging and offering one’s shadow 


Why is the night darker just before dawn—from the scientific as well 
as the spiritual point of view? 
Because the darkness tries to prevent the light from coming. 
11 August 1969, 16, 410 


When we come to you, we try to be at our best possible, that is, to have 
very good thoughts; but often, on the contrary, all the bad impulses, bad 
thoughts we had during the day come forward. 

That is perhaps so that you can get rid of them. 

If they come, one can offer them and ask to be rid of them. That perhaps 
is the reason, it is because the Consciousness acts for purification. It is no 
use at all hiding things and pushing them behind, like this, and imagining 
they are not there because one has put a veil in front. It is much better to 
see oneself as one is—provided one is ready to give up this way of being. 
If you come allowing all the bad movements to rise to the surface, to show 
themselves; if you offer them, if you say, “Well, this is how I am”, and if at 
the same time you have the aspiration to be different, then this second of 
presence is extremely useful; you can, yes, in a few seconds receive the 
help you need to get rid of them; while if you come like a little saint and 
go away content, without having received anything, it is not very useful. 

Automatically the Consciousness acts like that, it is like the ray that 
brings light where there wasn’t any. Only, what is needed is to be ina state 
where one wants to give up the thing, to get rid of it—not to cling to it and 
keep it. If one sincerely wants to pull it out of oneself, make it disappear, 
then it is very useful. 

(Silence) 

Indeed, I could ask a question myself: Why—I don’t know if it is 
common, but still—why, when you come to me, do you want to have good 
thoughts and be at your best? For what reason? 

To have bad movements before you is very ugly! (Laughter) 

If you want to keep them, yes, it is very ugly, but if you want to get rid 
of them!... It is perhaps a chance to get rid of them. It is surely even an 
opportunity to get rid of them, because before me they appear exactly as 
they are; while far from me they are coloured with all sorts of brilliant and 
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false lights, so that you take them for what they are not. If the movement 
is nasty and you see it in my atmosphere, it appears exactly as it is. Then 
that is the time to get rid of it. 

(Silence) 

To give the best one has is very fine and is much appreciated; but to 
give the worst one has is much more useful; and perhaps this offering is 
even more appreciated—on condition that it is given in order to get rid of 
it, not to take it back afterwards! 

26 September 1956, 8, 307-9 


One day in class you said, with your hands wide open, that we should 
give you everything, even our defects and vices and all the dirt in us. Is 
this the only way to get rid of them, and how can one do it? 

One keeps one’s defects because one hangs on to them as if they were 
something precious; one clings to one’s vices as one clings to a part of 
one’s body, and pulling out a bad habit hurts as much as pulling out a 
tooth. That is why one does not progress. 

Whereas if one generously makes an offering of one’s defect, vice or 
bad habit, then one has the joy of making an offering and one receives in 
exchange the force to replace what has been given, by a better and truer 
vibration. 

13 June 1960, 16, 244 


Now, I may tell you that if you do it sincerely, with application and 
care, it is extremely interesting. Even those whose life is quite monotonous, 
without interest (there are, you know, poor people who have to do utterly 
uninteresting work and always the same thing, and always in the same 
conditions, and whose mind is not sufficiently awakened to be able to find 
an interest in anything whatever), even those people, if they begin to do 
this little work upon themselves, of control, of elimination, that is to say, 
if each element which comes with its ignorance, its unconsciousness, its 
egoism, is put before the will to change and one remains awake, compares, 
observes, studies and slowly acts, that becomes infinitely interesting, one 
makes marvellous and quite unexpected discoveries. One finds in oneself 
lots of small hidden folds, little things one had not seen at the beginning; 
one undertakes a sort of inner chase, goes hunting into small dark corners 
and tells oneself: ““What, I was like that! This was there in me, I am 
harbouring this little thing!”—sometimes so sordid, so mean, so nasty. 
And once it has been discovered, how wonderful! One puts the light upon 
it and it disappears and you no longer have those reactions which made 
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you so sad before, when you used to say, “Oh! I shall never get there.” For 
instance, you take a very simple resolution (apparently very simple): “I 
shall never tell a lie again.” And suddenly, without your knowing why or 
how, the lie springs up all by itself and you notice it after you have uttered 
it: “But this is not correct—what I have just said; it was something else I 
meant to say.” So you search, search.... “How did it happen? How did I 
think like that and speak like that? Who spoke in me, who pushed me?...” 
You may give yourself quite a satisfactory explanation and say, “It came 
from outside” or “It was a moment of unconsciousness”, and not think 
any longer about it. And the next time, it begins again. Instead of that, you 
search: “What can be the motive of one who tells lies?...” and you push— 
you push and all of a sudden you discover in a little corner something 
which wants to justify itself, thrust itself forward or assert its own way of 
seeing (no matter what, there are a number of reasons), show itself a little 
different from what it is so that people may have a good opinion of you 
and think you someone very remarkable.... It was that which spoke in 
you—not your active consciousness, but what was there and pushed the 
consciousness from behind. When you were not quite on your guard, it 
made use of your mouth, your tongue, and then there you were! The lie 
came out. Iam giving you this example—there are a million others. And it 
is extremely interesting. And to the extent one discovers this within oneself 
and says sincerely, “It must change”, one finds that one acquires a sort of 
inner clear-sightedness, one gradually becomes aware of what goes on in 
others, and instead of getting angry when they are not quite what one 
would like them to be, one begins to understand how things happen, how 
it is that one is “like this”, how reactions are produced.... Then, with the 
indulgence of knowledge, one smiles. One no longer judges severely, one 
offers the difficulty in oneself or in others, whatever may be its centre of 
manifestation, to the divine Consciousness, asking for its transformation. 

19 April 1951, 4, 336-7 


Do not try to appear virtuous. See how much you are united, one with 
everything that is anti-divine. Take your share of the burden, accept 
yourselves to be impure and false and in that way you will be able to take 
up the Shadow and offer it. And in so far as you are capable of taking it 
and offering it, then things will change. 

Do not try to be among the pure. Accept to be with those who are in 
darkness and give it all with total love. 

21 January 1962, 10, 121 
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AT THE LEAST OPENING HOSTILE FORCES RUSH IN 


The inconscient, the subconscient and the half-conscient: playfield of 
the hostile forces 


This terrestrial world, this human world is constantly invaded by the 
forces of the neighbouring world, that is, of the vital world, the subtler 
region beyond the fourfold earth-atmosphere;! and this vital world which 
is not under the influence of the psychic forces or the psychic consciousness 
is essentially a world of ill-will, of disorder, disequilibrium, indeed of all 
the most anti-divine things one could imagine. This vital world is constantly 
penetrating the physical world, and being much more subtle than the 
physical, it is very often quite imperceptible except to a few rare individuals. 
There are entities, beings, wills, various kinds of individualities in that 
world, who have all kinds of intentions and make use of every opportunity 
either to amuse themselves if they are small beings or to do harm and 
create disorder if they are beings with a greater capacity. And the latter 
have a very considerable power of penetration and suggestion, and 
wherever there is the least opening, the least affinity, they rush in, for it is 
a game which delights them. 

Besides, they are very thirsty or hungry for certain human vital 
vibrations which for them are a rare dish they love to feed upon; and so 
their game lies in exciting pernicious movements in man so that man 
may emanate these forces and they be able to feed on them just as they 
please. All movements of anger, violence, passion, desire, all these things 
which make you abruptly throw off certain energies from yourself, project 
them from yourself, are exactly what these entities of the vital world 
like best, for, as I said, they enjoy them like a sumptuous dish. Now, 
their tactics are simple: they send you a little suggestion, a little impulse, 
a small vibration which enters deep into you and through contagion or 
sympathy awakens in you the vibration necessary to make you throw off 
the force they want to absorb. 

There it is a little easier to recognise the influence, for, if you are the 
least bit attentive, you become aware of something that has suddenly 
awakened within you. For example, those who are in the habit of losing 


' Consisting of the four principles: physical, vital, mental and psychic. 


181 


their temper, if they have attempted ever so little to control their anger, 
they will find something coming from outside or rising from below which 
actually takes hold of their consciousness and arouses anger in them. I 
don’t mean that everybody is capable of this discernment; I am speaking 
of those who have tried to understand their being and control it. These 
adverse suggestions are easier to distinguish than, for instance, your 
response to the will or desire of a being who is of the same nature as 
yourself, another human being, who consequently acts on you without 
this giving you a clear impression of something coming from outside: the 
vibrations are too alike, too similar in their nature, and you have to be 
much more attentive and have a much sharper discernment to realise that 
these movements which seem to come out from you are not really yours 
but come from outside. But with the adverse forces, if you are in the least 
sincere and observe yourself attentively, you become aware that it is 
something in the being which is responding to an influence, an impulse, a 
suggestion, even something at times very concrete, which enters and 
produces similar vibrations in the being. 

12 December 1956, 8, 392-4 


How is one to meet adverse forces—forces that are invisible and yet 
quite living and tangible? 

A great deal depends upon the stage of development of your 
consciousness. At the beginning, if you have no special occult knowledge 
and power, the best you can do is to keep as quiet and peaceful as possible. 
If the attack takes the form of adverse suggestions try quietly to push them 
away, as you would some material object. The quieter you are, the stronger 
you become. The firm basis of all spiritual power is equanimity. You must 
not allow anything to disturb your poise: you can then resist every kind of 
attack. If, besides, you possess sufficient discernment and can see and 
catch the evil suggestions as they come to you, it becomes all the more 
easy for you to push them away; but sometimes they come unnoticed, and 
then it is more difficult to fight them. When that happens, you must sit 
quiet and call down peace and a deep inner quietness. Hold yourself firm 
and call with confidence and faith: if your aspiration is pure and steady, 
you are sure to receive help. 

Attacks from adverse forces are inevitable: you have to take them as 
tests on your way and go courageously through the ordeal. The struggle 
may be hard, but when you come out of it, you have gained something, 
you have advanced a step. There is even a necessity for the existence of 
the hostile forces. They make your determination stronger, your aspiration 
clearer. 
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It is true, however, that they exist because you gave them reason to 
exist. So long as there is something in you which answers to them, their 
intervention is perfectly legitimate. If nothing in you responded, if they 
had no hold upon any part of your nature, they would retire and leave you. 
In any case, they need not stop or hamper your spiritual progress. 

The only way to fail in your battle with the hostile forces is not to have 
a true confidence in the divine help. Sincerity in the aspiration always 
brings down the required succour. A quiet call, a conviction that in this 
ascension towards the realization you are never walking all alone and a 
faith that whenever help is needed it is there, will lead you through, easily 
and securely. 

5 May 1929, 3, 33-4 


Why do people say that it is easier to do bad things than good ones? 

They say so, but it is not always true, and it depends on people. I knew 
people (not many, but still...) for whom it was impossible to do anything 
bad. Everything in their nature revolted at the idea of doing harm; the 
spontaneous movement was completely against this. But this is rare. Still, 
it does exist. 

This happens because the world as it is at present is still largely under 
the influence of the adverse forces, particularly the vital force which is 
dynamic and generally makes you act. This force is largely under the 
influence of the adverse vital, that is, forces which like to hurt, destroy, 
damage. That kind of will to spoil things: when one sees something 
beautiful, instead of admiring, loving, being happy, wishing that it grows 
and progresses (which is the true divine movement), one feels a sort of 
anger, rage, one wants to destroy, one wants to damage. This is the 
movement of the adverse forces. Unfortunately, this is quite spontaneous 
in many people, and even in children... the instinct to destroy and spoil. 
Well, it is the presence of the adverse forces. And these are forces which 
come directly from the vital world and incarnate on earth in human 
consciousness, and at times also in animal consciousness. It is the hatred 
for things beautiful, for what is pure, what is good, what is true. It is the 
hatred of the divine Presence. And naturally, with this hatred, the will to 
destroy and damage, to spoil, mar, deform, disfigure. One step more and 
it is the will to inflict suffering. And all this is the influence of the adverse 
forces, which acts quite spontaneously in the inconscient, in the 
subconscient, in half-consciousness. It is only the pure and luminous 
consciousness which can oppose this and prevent it from acting. But the 
state of the world is such that this is a constant battle. Very few people can 
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escape from this hold. Everyone generally has a tiny little corner in him— 
at times quite small, at times bigger, sometimes quite unconscious, 
sometimes a little conscious, sometimes superbly, completely conscious— 
which likes destroying, likes spoiling. And the state of the world is such 
that when one gives way to that, one is helped by an onrush of forces 
which lie waiting for the opportunity, waiting for the moment to be able to 
manifest, which need human collaboration to be able to manifest and seek 
it. As soon as the opportunity comes, they rush forth, throwing out a 
formidable amount of energy. And so one feels stronger as soon as one 
begins to do evil. That is why it is easier, whilst if one wants to react, 
refuses to become the instrument of these forces, one must fight hard, be 
very strong, very straight, very pure, very sincere, and above all, not 
egoistic. One must not turn round upon oneself, and must never be afraid. 
And this is not easy. That is, the world is in such a state that in order never 
to be moved by the adverse forces—the forces of darkness, destruction, 
wickedness, hatred—one must be a hero, a true hero, who is not afraid of 
blows and fears nothing, who never turns round upon himself and doesn’t 
have that kind of self-pity which is so despicable a thing. That is why... in 
order not to do evil, think evil, wish evil, never, under any circumstances, 
one must be a hero.... It is not always easy to be a hero. The days one is 
tired, the days one wants to rest, not to make any effort, one slips, everything 
slips down. It is terribly slippery. It is more slippery than a children’s 
toboggan. One slides down, down like that, down in a whirlwind. And it is 
only when one is right at the bottom that one realises that one has come 
down. Then one must climb back. That is not always comfortable. But for 
one who has faith in the Divine Grace, the return to the Light becomes 
easy.” 

19 August 1953, 5, 232-4 


Sometimes we do not notice that the adverse forces are attacking us; 
why don’t we? 

You do not notice it! That happens when you are not alert, when you 
are not attentive, when you are busy with altogether external things, the 
tiny little things of daily practical life. Then the forces can attack you, 
enter into you, install themselves without even your noticing it. Most often, 
they do not attack you directly thus, because if they attack you directly, 
there is a chance of your feeling it (you may feel uneasy suddenly, that 
may awaken your attention). They go down into the inconscient and then 


? This last sentence was added by Mother in September 1969 when this talk was 
published for the first time. 
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come up, like that, quietly from below. So you do not know at all what is 
happening to you. When you are aware of it, it is already there, thoroughly 
installed, quite comfortably. 

Sometimes one cannot distinguish adverse forces from other forces. 

That happens when one is quite unconscious. 

There are only two cases when this is possible: you are either very 
unconscious of the movements of your being—you have not studied, you 
have not observed, you do not know what is happening within you—or 
you are absolutely insincere, that is, you play the ostrich in order not to 
see the reality of things: you hide your head, you hide your observation, 
your knowledge and you say, “It is not there.” But indeed the latter I hope 
is not in question here. Hence it is simply because one has not the habit of 
observing oneself that one is so unconscious of what is happening within. 

Have you ever practised distinguishing what comes from your mind, 
what comes from your vital, what comes from your physical?... For it is 
mixed up; it is mixed up in the outward appearance. If you do not take 
care to distinguish, it makes a kind of soup, all that together. So it is 
indistinct and difficult to discover. But if you observe yourself, after some 
time you see certain things, you feel them to be there, like that, as though 
they were in your skin; for some other things you feel you would have to 
go within yourself to find out from where they come; for other things, you 
have to go still further inside, or otherwise you have to rise up a little: it 
comes from unconsciousness. And there are others; then you must go very 
deep, very deep to find out from where they come. This is just a beginning. 

Simply observe. You are in a certain condition, a certain indefinable 
condition. Then look: “What! how is it I am like that?” You try to see first 
if you have fever or some other illness; but it is all right, everything is all 
right, there’s neither headache nor fever, the stomach is not protesting, the 
heart is functioning as it should, indeed, all’s well, you are normal. “Why 
then am I feeling so uneasy?”... So you go a little further within. It depends 
on cases. Sometimes you find out immediately: yes, there was a little 
incident which wasn’t pleasant, someone said a word that was not happy 
or one had failed in his task or perhaps did not know one’s lesson very 
well, the teacher had made a remark. At the time, one did not pay attention 
properly, but later on, it begins to work, leaves a painful impression. That 
is the second stage. Afterwards, if nothing happened: “‘All’s well, everything 
is normal, everything usual, I have nothing to note down, nothing has 
happened: why then do I feel like that?” Now it begins to be interesting, 
because one must enter much more deeply within oneself. And then it can 
be all sorts of things: it may be precisely the expression of an attack that is 
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preparing; it may be a little inner anxiety seeking the progress that has to 
be made; it may be a premonition that there is somewhere in contact with 
oneself something not altogether harmonious which one has to change: 
something one must see, discover, change, on which light is to be put, 
something that is still there, deep down, and which should no longer be 
there. Then if you look at yourself very carefully, you find out: “There! I 
am still like that; in that little corner, there is still something of that kind, 
not clear: a little selfishness, a little ill-will, something refusing to change.” 
So you see it, you take it by the tip of its nose or by the ear and hold it up 
in full light: “So, you were hiding! you are hiding? But I don’t want you 
any longer.” And then it has to go away. 
This is a great progress. 
10 June 1953, 5, 100-3 


Each person carries with himself in his atmosphere what Sri Aurobindo 
calls the “Censors”; they are in a way permanent delegates of the adverse 
forces. Their role is to criticise mercilessly every act, every thought, the 
slightest movement of the consciousness, and to bring you face to face 
with the most hidden springs of your actions, to bring to light the slightest 
vibration of a lower kind accompanying what seem to be your purest and 
highest thoughts and acts. 

This is not a question of morality. These gentlemen are not moralising 
agents although they know very well how to make use of morality! And 
when they are dealing with a scrupulous conscience, they can harass it 
without mercy, whispering to it at every minute, ““You should not have 
done this, you should not have done that, you should have done this thing 
instead, said that thing; now you have spoilt everything, committed an 
irreparable mistake; see how everything is irretrievably lost now through 
your fault.” They may even take possession of some people’s 
consciousness: you chase away the thought, and there! it comes back two 
minutes later; you chase it away again and it is still there, all the time 
hammering away at you. 

Every time I meet these gentlemen I welcome them, for they compel 
you to be absolutely sincere, they track down the most subtle hypocrisy 
and make you at every moment face your most secret vibrations. And they 
are intelligent!—their intelligence infinitely surpasses ours: they know 
everything, they know how to turn against you the least thought, the least 
argument, the least action, with a truly wonderful subtlety. Nothing escapes 
them. But what gives a hostile tinge to these beings is the fact that they are 
first and foremost defeatists. They always paint the picture for you in the 
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darkest colours; if need be they distort your own intentions. They are truly 
instruments of sincerity. But they always forget one thing, deliberately, 
something that they cast far behind as if it did not exist: the divine Grace. 
They forget prayer, that spontaneous prayer which suddenly springs up 
from the depths of the being like an intense call, and brings down the 
Grace and changes the course of things. 

And each time you have made some progress, have passed on to a 
higher level, they make you face once again all the acts of your past life, 
and in a few months, a few days or a few minutes, they make you go 
through all your exams once again at a higher level. And it is not enough 
to brush the thought aside and say, “Oh! I know”, and throw a little cloak 
over it so as not to see. You must face it and conquer, keep your 
consciousness full of light, without the least tremor, without a word, without 
the slightest vibration in the cells of the body—and then the attack melts 
away. 

But our ideas of good and evil are so ridiculous! So ridiculous is our 
notion of what is close to the Divine or far from the Divine! 

9, 279-80 


But there is nothing, not even the most hostile things, which can’t be 
used for the divine Work. It depends on how it is taken. But it must be said 
that in their relation with human beings they take a very wicked pleasure 
in testing them. For example, if you are not extremely strong and extremely 
sincere, and you tell yourself, “Oh, I am sure of my faith”—this for instance 
among many other things—immediately something happens which is going 
to try to shake your faith completely. This is one... I suppose that’s their 
diversion, their amusement. 

How many times, you know, when someone boasts... it may be very 
childishly... but when someone boasts about something: “Oh, I am sure of 
that, I shall never make that mistake”, immediately I see a hostile formation 
passing there, like that, and it enters by the little hole made by the boasting. 
It enters within, like that, and then penetrates, and so prepares everything 
for you to do exactly what you didn’t want to. But this is an amusement, it 
is certainly not to help you to progress. (Mother laughs) But if you know 
how to take it, it does help you to progress. You say, “Good, another time 
I won’t boast.” 

And as these forces are very conscious on the mental and vital plane, 
one doesn’t even need to pronounce the words. If the thought... for example, 
if you have worked well to correct something, either a bad habit or a 
material weakness, anything, you have worked hard to correct this thing, 
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and as you have worked well you have succeeded to a certain extent. 
Then, if simply mentally you state that you have succeeded, the next minute 
it begins again. It is... you see, you must not even think, it is not a question 
of saying, the question is simply of thinking: “Why, it was like that before, 
and now it is like this. Ah, it is fine!” Finished. The next minute it begins 
again. 

And this is certain, because there are witnesses all around you who are 
notoriously malicious, and this amuses them terrifically. Sometimes I 
actually even hear them laughing when someone says something frankly. 
I hear a little laugh like that. Oh, it amuses them very much. And the next 
minute or the next day, crash! It is undone. 

How can we get rid of these witnesses? 

Ah! From the practical point of view, you must be in a state of inner 
silence, with a mental activity exclusively occupied with forming the thing 
you want to do, the progress you want to accomplish, that is to say, the 
mental construction you need for your work. And your capacity for 
observation—it is infinitely preferable, I could say absolutely 
indispensable, to use it to observe your field of action, the processes you 
employ for your action, the results obtained, the principle you can arrive 
at from the experience, the knowledge you can obtain, indeed, all these 
things... but not to turn back on yourself and look at yourself acting. It is 
this movement of making oneself the object of observation which is 
dangerous. And this always causes unpleasantness, sometimes a very 
serious one. Well, most people pass their time looking at themselves, at 
what they are doing, how they are living, and this makes them very... what 
is called in English self-conscious, that is, instead of sincerely being in 
what they are doing and exclusively in what they are doing, they look at 
themselves acting and appreciate or belittle themselves, according to their 
particular nature. Some people look at themselves acting with great 
complacency and an extreme satisfaction and consider themselves truly 
very remarkable. Others, on the contrary, have the critical mind and pass 
their time criticizing themselves all the while. Well, neither is better than 
the other. They are equally bad. The best thing is not to be occupied with 
oneself. If one has a work to do, the best is to see to that work and naturally 
the best way of doing it. This of course is always good. But not to— 
whether one does it well or not—to look at oneself doing it and appreciate 
oneself; that is useless. 

To discover how to do the work and what is the best way of doing it is 
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very useful. But to look at oneself doing it and admire or belittle oneself, 
that’s not only useless but disastrous. 
19 January 1955, 7, 18-20 


Adverse forces attack correspondence in one’s nature 


“Do the hostile forces generally come from outside or inside?” 
Questions and Answers 1929 (5 May) 

They come from outside the consciousness or the being. 

Where does the being stop?... What is the difference between outside 
and inside, if the consciousness is everywhere! 

Seekers are always told, “If you want to get rid of something, say that 
it is outside.” This is only an impression, but it is easier to get rid of a 
difficulty if you have the impression that it is outside you. However, I 
have just told you the opposite, that if nothing “in you” answers to the 
hostile forces, they will never attack you. Therefore, what is inside is also 
outside and what is outside is also inside! The secret lies in knowing how 
to place it just where it is most convenient for the immediate action. 

If you have a serious difficulty in your character, for example, the habit 
of losing your temper, and you decide: “I must not get angry again”, it is 
very difficult, but if on the other hand, you tell yourself: “Anger is something 
which circulates through the whole world, it is not in me, it belongs to 
everybody; it wanders about here and there and if I close my door, it will 
not enter”, it is much more easy. If you think: “It is my character, I am 
born like that”, it becomes almost impossible. It is true there is something 
in your character which answers to this force of anger. All movements, all 
vibrations are general—they enter, they go out, they move about—but 
they rush upon you and enter into you only to the extent you leave the 
door in you open. And if you have, besides, some affinity with these forces, 
you may get angry without even knowing why. Everything is everywhere 
and it is arbitrary to draw limits. 

3 March 1951, 4, 169-70 


Do these hostile forces generally come from outside or inside? 

If you think or feel that they come from inside, you have possibly opened 
yourself to them and they have settled in you unnoticed. The true nature of 
things is one of harmony; but there is a distortion in certain worlds that 
brings in perversion and hostility. If you have a strong affinity for these 
worlds of distortion, you can become friends with the beings that are there 
and answer fully to them. That happens, but it is not a very happy condition. 
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The consciousness is at once blinded and you cannot distinguish the true 
from the false, you cannot even tell what is a lie and what is not. 

In any case, when an attack comes the wisest attitude is to consider that 
it comes from outside and to say, “This is not myself and I will have 
nothing to do with it.” You have to deal in the same way with all lower 
impulses and desires and all doubts and questionings in the mind. If you 
identify yourself with them, the difficulty in fighting them becomes all the 
greater; for then you have the feeling that you are facing the never easy 
task of overcoming your own nature. But once you are able to say, “No, 
this is not myself, I will have nothing to do with it”, it becomes much 
easier to disperse them. 

5 May 1929, 3, 35 


Sometimes when an adverse force attacks us and we come out 
successful, why are we attacked once again by the same force? 

Because something was left inside. We have said that the force can 
attack only when there is something which responds in the nature—however 
slight it may be. There is a kind of affinity, something corresponding, 
there is a disorder or an imperfection which attracts the adverse force by 
responding to it. So, if the attack comes, you must keep perfectly quiet 
and send it back, but it does not necessarily follow that you have got rid of 
that small part in you which allows the attack to come. 

You have something in you which attracts this force; take, for example 
(it is one of the most frequent things), the force of depression, that kind of 
attack of a wave of depression that falls upon you: you lose confidence, 
you lose hope, you have the feeling you will never be able to do anything, 
you are cast down. It means there is in your vital being something which is 
naturally egoistic, surely a little vain, which needs encouragement to remain 
in a good state. So it is like a little signal for those forces which intimates 
to them: “You can come, the door is open.” But there is another part in the 
being that was watching when these forces arrived; instead of allowing 
them to enter, the part which sees clearly, which knows, which has power, 
which resists, says: “No, I do not want that, it is not true, I do not want it”, 
and sends them back. But you have not necessarily been cured of the little 
thing within you which permitted them to come. You must go very deep 
within, work within you persistently to be able to efface all possibility of 
calling. And so long as you have not completely effaced it, the attack will 
recur almost unexpectedly. You push it back—t is like a ball you throw 
against the wall, back it returns; you push it back once again and again it 
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returns—until the moment there is no longer anything to attract it. Then it 
does not return again. 

Therefore, the most important thing to do when you are attacked by an 
adverse force, is to say to yourself: “Yes, the force comes from outside 
and the attack is there, but there must certainly be a correspondence in my 
nature, otherwise it could not have attacked me. Well, I am going to look 
and find within me what allows this force to come and I am going to send 
it back or transform it or put the light of consciousness upon it so that it 
may be converted, or drive it away so that it remains no longer within 
me....” There is a way, you see? When the force comes, the adverse force, 
when it attacks, the part which corresponds rushes out to meet it, it goes 
forward. A kind of meeting takes place. If at that time, instead of being 
altogether overwhelmed or taken by surprise and off your guard, you 
observe very closely what it was within you that vibrated (it makes the 
sound tat, tat, tat: another thing has entered), then you can catch it. At that 
moment, you catch it and say to it: “Get out with your friends, I don’t want 
you any longer!” You send away the two together, the part that attracted 
and the thing it attracted; they are sent away and you are absolutely clear. 

For that, you must be very vigilant and have a little courage, in the 
sense that at times you have to grip it hard and then pull it out—it hurts a 
littlke—and then you throw it out along with the forces you send away. 
After that, it is finished. And so long as this is not done, it comes back and 
back again; and then if one is not in oneself sufficiently courageous or 
vigilant or persevering, the fourth or fifth time one falls flat and says: 
“That’s too much, I have had enough!” So the force installs itself, contented, 
satisfied with its work; and then you can see it laughing, it enjoys itself 
immensely, it got what it wanted. Now to send it back again means a very 
considerable work. But if you follow the other method, if you look closely 
this way: “Well, I am going to catch the thing that has allowed it to come”, 
you see somewhere within you something rising, wriggling, coming up in 
response to the evil force which is approaching. That is the moment to 
seize it and throw it out with all the rest. 

10 June 1953, 5, 93-5 


Do hostile forces attack one on the mental plane as they do in the vital 
world? 

It is difficult to give a precise answer without going into a number of 
explanations into which we cannot now enter. 

Mind is one movement, but there are many varieties of the movement, 
many strata, that touch and even press into each other. At the same time 
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the movement we call mind penetrates into other planes. In the mental 
world itself there are many levels. All these mind-planes and mind-forces 
are interdependent; but yet there is a difference in the quality of their 
movements and for facility of expression we have to separate them from 
one another. Thus we can speak of a higher mind, an intermediary mind, a 
physical and even a quite material mind; and there are many other 
distinctions that can be made. 

Now, there are mental planes that stand high above the vital world and 
escape its influence; there are no hostile forces or beings there. But there 
are others—and they are many—that can be touched or penetrated by the 
vital forces. The mind plane that belongs to the physical world, the physical 
mind, as we usually call it, is more material in its structure and movement 
than the true mind and it is very much under the sway of the vital world 
and the hostile forces. This physical mind is usually in a kind of alliance 
with the lower vital consciousness and its movements; when the lower 
vital manifests certain desires and impulses, this more material mind comes 
to its aid and justifies and supports them with specious explanations and 
reasonings and excuses. It is this layer of mind that is most open to 
suggestions from the vital world and most often invaded by its forces. But 
there is in us a higher mind which moves in the region of disinterested 
ideas and luminous speculations and is the originator of forms, and there 
is a mind of pure ideas that have not yet been put into form; these greater 
mind-levels are free from the vital movements and the adverse forces, 
because they stand far above them. There may be contradictory movements 
there; there may be movements and formations that come into clash with 
the Truth or are in conflict with one another; but there is no vital disturbance, 
nothing that can be called hostile. The true philosopher mind, the mind 
that is the thinker, discoverer, maker of forms, and the mind of pure ideas 
that are not yet put into form, are beyond this inferior invasion and 
influence. But this does not mean that their motions cannot be imitated or 
their creations misused by perverse or hostile beings of a greater make 
and higher origin than those of whom I have till now spoken. 

26 May 1929, 3, 60-2 


Mental imbalance can be due to many different causes. One of them 
may be simply a physical structure which is defective, a cerebral 
insufficiency. Now, one may say that this cerebral insufficiency is probably 
the expression of an inner vital imbalance. But in the case of cerebral 
insufficiency it is usually hereditary or organic, still... that is, something 
produced at the time of conception. So one can’t say that it is due to an 
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additional influence: it was an influence which acted before birth, and the 
one who suffers from this mental imbalance is not necessarily under a 
direct adverse influence. It can be a consequence of malformation. 

Now, when people are divided in their mind, and in one part of their 
mind aspire for the truth and transformation and in another don’t want 
them, and not only resist but revolt—which happens often—this indeed 
creates a terrible inner cerebral struggle, first mental and then cerebral, 
and this may bring about a serious mental imbalance. 

There are cases in which it is precisely the opening to a suggestion, an 
adverse influence, an opening which is the result of a wrong movement— 
a movement of revolt or of hatred or of violent desire. One can, in a wrong 
movement, open oneself —in a rage, for example—one can open to an 
adverse force and bring in an influence which could end up by a possession. 
At the beginning these things are relatively easy to cure if there is a 
conscious part of the being and a very strong will to get rid of this bad 
movement and this influence. One succeeds easily enough, relatively 
speaking, if the aspiration is sincere; but if one looks on the thing with 
complacency and tells oneself, “Ah, it is like that, it can’t be otherwise”, 
then this becomes dangerous. One must not tolerate the enemy in the place. 
As soon as one notices his presence, one must throw him out very far, as 
far as one can, pitilessly. 

22 December 1954, 6, 437-8 


Dealing with anger requires sustained vigilance 


What is the difference between the “old habits” and the “old 
formations” Sri Aurobindo speaks about?! 

It is almost the same thing. Your body, for instance, has certain reactions 
to cold, heat, hunger, and you are in the habit of having these reactions, 
and this habit has made a kind of formation in your physical nature, that 
is, a crease, a fixed crease of the body, and that’s how it is. Formations are 
the result of habits. Similarly, there are “formations” of character; for 
instance, if you are in the habit of getting angry when things do not please 
you, the habit makes a sort of inner crease in your nature, and every time 
a thing doesn’t please you, automatically, without any control, you will 
get angry. This is what is called a “formation”, they are habits which have 
become like a part of your character. 

21 April 1951, 4, 344 


'Letters on Yoga, p.1310. 
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Most of the difficulties that people have are due to a lack of control 
over their actions, and their reactions to the actions of others. 

According to one’s own nature and weaknesses, one must set for oneself 
a discipline that is invariably to be followed; for example, never to quarrel, 
never to reply when someone says or does something unpleasant, never to 
argue when one disagrees. Obviously one should never lose one’s temper 
when things or people are not the way one would like them to be. 

Naturally, if a person is not used to controlling himself, it takes a good 
deal of effort to acquire the habit. But this is quite indispensable if one 
wants to make any progress. 

The path is long. That is why one must have patience and an unfailing 
sincerity towards oneself. 

In order to be able to live in peace with others, self-control is essential, 
and it ought to be practised even by those who do not aspire for 
transformation. 

12 December 1971, 17, 369-70 


Why does anger exist? 

I suppose you are asking where anger comes from. 

Anger is a violent reaction of the vital to some shock that is unpleasant 
to it; and when it involves words or thoughts, the mind responds to the 
influence of the vital and also reacts violently. Any expression of anger is 
the sign of a lack of self-control. 

Il May 1966, 16, 334-5 


There is a great weakness in social relations, a very great weakness; 
and that is why, in fact, one gets angry and gets carried away and says 
things one should not say. If one were not weak, one would never be 
violent. Weakness and violence are two things that go together. He who is 
truly strong is never violent. This is something one should always 
remember. Violence is always a sign of a weakness somewhere. Of course, 
one sees a man with bulging muscles who is very strong, knocking down 
another with all his might, and one says, “He is strong!” It is not true. He 
has muscles, but morally he is very weak. So, he may be strong here and 
weak there. Usually this is what happens. 

But I say, and also people who have observed animals, for example, 
animals which are very strong: how quiet they are. Naturally, when they 
run after their prey they put out all their energy; but it is not violence, it is 
energy. But if you have ever seen a lion—when it has nothing to do, it 
does not fidget. If it is ill, it is restless. But if it is well, in good health, if it 
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has nothing to do, it will not move, it will be quite still. It will look like a 
sage. (Laughter) 

Agitation, violence, anger, all these things are always, without exception, 
signs of weakness. And especially when one gets carried away in one’s 
speech and says things one should not say, this indeed is the sign of a 
frightful mental weakness—mental and vital—frightful. Otherwise you 
may hear all the insults in the world, people may tell you all possible 
stupidities; if you are not weak, you may perhaps not smile outwardly, for 
it is not always good taste to smile, but deep within you, you are smiling, 
you let it pass, it does not touch you.... Simply, if your mind has formed 
the habit of being quiet as it is recommended here, and you have the 
perception of truth within yourself, you can hear anything at all. It does 
not even produce the semblance of a vibration—everything remains 
absolutely immobile and quiet. And then if the witness we were speaking 
about a while ago is there, looking on at the comedy, he surely smiles. 

But if you feel the vibrations which come from the other person who 
throws on you all his violence and anger, if you feel this... at first it does... 
and then, suddenly, there is a response; and then if you yourself begin to 
get into a temper, you may be sure that you are as weak as he. 

13 October 1954, 6, 372-3 


There are people who have a pretty little theory like that, which I have 
often heard; they say that one’s vital should never be repressed, it must be 
allowed to do all it wants, it will get tired and be cured! This is the height 
of stupidity! First, because the vital by its very nature is never satisfied, 
and if a certain kind of activity becomes insipid, it will double the dose: if 
its stupidities bore it, it will increase its stupidities and its excesses, and if 
that tires it, as soon as it has rested it will start again. For it will not be 
changed. Others say that if you sit upon your vital it will be suppressed 
and, one day, it will shoot up like a steam-jet... and this is true. Hence, to 
repress the vital is not a solution. To let it do what it likes is not a solution 
either, and generally this brings on fairly serious disorders. There must be 
a third solution. 

To aspire that the light from above may come and purify it? 

Obviously, but the problem remains. You aspire for a change, perhaps 
for a specific change; but the answer to your aspiration will not come 
immediately and in the meantime your nature will resist. Things happen 
like this: at a given moment the nature seems to have yielded and you 
think you have got the desired result. Your aspiration diminishes in intensity 
because you think you have the desired result. But the other fellow, who is 
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very cunning and is waiting quietly in his corner, when you are off your 
guard, he springs up like a jack-in-the-box, and then you must begin all 
over again. 

But if one can tear out completely the root of the thing? 

Ah! One must not be so sure of that. Ihave known people who wanted 
to save the world by reducing it so much that there was no longer a world 
left! This is the ascetic way—you want to do away with the problem by 
doing away with the possibility of the problem. But this will never change 
anything. 

No, there is a method—a sure one—but your method must be very 
clear-sighted and you must have a wide-awake consciousness of your 
person and of what goes on there and the way in which things happen. Let 
us take the instance of a person subject to outbursts of rage and violence. 
According to one method he would be told: “Get as angry as you like, you 
will suffer the consequences of your anger and this will cure you.” This is 
debatable. According to another method he would be told: “Sit upon your 
anger and it will disappear.” This too is debatable. In any case, you will 
have to sit upon it all the time, for if ever you should get up for a minute 
you will see immediately what happens! Then, what is to be done? 

You must become more and more conscious. You must observe how 
the thing happens, by what road the danger approaches, and stand in the 
way before it can take hold of you. If you want to cure yourself of a defect 
or a difficulty, there is but one method: to be perfectly vigilant, to have a 
very alert and vigilant consciousness. First you must see very clearly what 
you want to do. You must not hesitate, be full of doubt and say, “Is it good 
to do this or not, does this come into the synthesis or should it not come 
in?” You will see that if you trust your mind, it will always shuttle back 
and forth: it vacillates all the time. If you take a decision it will put before 
you all the arguments to show you that your decision is not good, and you 
will be tossed between the “yes” and “no”, the black and white, and will 
arrive at nothing. Hence, first, you must know exactly what you want— 
know, not mentally, but through concentration, through aspiration and a 
very conscious will. That is the important point. Afterwards, gradually, by 
observation, by a sustained vigilance, you must realise a sort of method 
which will be personal to you—it is useless to convince others to adopt 
the same method as yours, for that won’t succeed. Everyone must find his 
own method, everyone must have his own method, and to the extent you 
put into practice your method, it will become clearer and clearer, more 
and more precise. You can correct a certain point, make clear another, etc. 
So, you start working.... For a while, all will go well. Then, one day, you 
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will find yourself facing an insurmountable difficulty and will tell yourself, 
“T have done all that and look, everything is as bad as before!” Then, in 
this case, you must, through a yet more sustained concentration, open an 
inner door in you and bring into this movement a force which was not 
there formerly, a state of consciousness which was not there before. And 
there, there will be a power, when your own personal power will be 
exhausted and no longer effective. When the personal power runs out 
ordinary people say, “That’s good, I can no longer do anything, it is 
finished.” But I tell you that when you find yourself before this wall, it is 
the beginning of something new. By an obstinate concentration, you must 
pass over to the other side of the wall and there you will find a new 
knowledge, a new force, a new power, a new help, and you will be able to 
work out a new system, anew method which surely will take you very far. 

I do not say this to discourage you; only, things happen like that. And 
the worst of all is to get discouraged when it happens. You must tell yourself, 
“With the means of transport at my disposal I have reached a certain point, 
but these means do not allow me to go further. What should I do?... Sit 
there and not stir any longer?—not at all. I must find other means of 
transport.” This will happen quite often, but after a while you will get 
used to it. You must sit down for a moment, meditate, and then find other 
means. You must increase your concentration, your aspiration and your 
trust and with the new help which comes to you, make a new programme, 
work out other means to replace those you have left behind. This is how 
one progresses stage by stage. 

But you must take great care to apply at each stage, as perfectly as 
possible, what you have gained or learnt. If you remain in an indrawn 
state of consciousness and do not apply materially the inner progress, a 
time will certainly come when you will not be able to move at all, for your 
outer being, unchanged, will be like a fetter pulling you back and hindering 
you from advancing. So, the most important point (what everybody says 
but only a few do) is to put into practice what you know. With that you 
have a good chance of succeeding, and with perseverance you will certainly 
get there. 

You must never get discouraged when you find yourself before a wall, 
never say, “Oh! What shall I do? It is still there.” In this way the difficulty 
will still be there and still there and still there, till the very end. It is only 
when you reach the goal that everything will suddenly crumble down. 

5 March 1951, 4, 178-81 


To control something, a movement, is simply to replace by one’s 
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presence, without words or explanations, the bad vibration by the true 
one. This is what constitutes the power of mastery. It does not lie in 
speaking, in explaining; with words and explanations and even a certain 
emanation of force, you may have an influence on someone, but you do 
not control his movement. The control of the movement is the capacity to 
oppose the vibration of this movement by a stronger, truer vibration which 
can stop the other one... I could give you an example, you know, a very 
easy one. Two people are arguing in front of you; not only are they arguing, 
but they are on the point of coming to blows; so you explain to them that 
this is not the thing to do, you give them good reasons for stopping and 
they come to a stop. You will have had an influence on them. But if you 
simply stand before them and look at them and send out a vibration of 
peace, calm, quietude, without saying a word, without any explanation, 
the other vibration will no longer be able to last, it will fall away of itself. 
That is mastery. 

The same thing applies to the cure of ignorance. If you need words to 
explain something, that is not true knowledge. IfI have to say all that I do 
say for you to understand me, that is not mastery, it is simply that I am able 
to exercise an influence on your intelligence and help you to understand 
and awaken in you the desire to know and discipline yourselves, etc. But 
if by looking at you, without saying anything I am not able to make the 
light enter into you, the light which will make you understand, I won’t 
have mastered the movement or the state of ignorance. 

14 November 1956, 8, 352 


Infinite compassion found in the heart of suffering 


What is the psychological difficulty which I can best study by 
experience? 

In each one of us there is a difficulty which is more central than all the 
others; it is the one which, relative to the part we have to play in the world, 
is like the shadow of that light, a shadow which gradually dissolves, fades 
more and more as the light becomes more intense, more brilliant, more 
powerful and extends to the whole being. 

This difficulty, which is particular to each one, seems to me to be the 
one which deserves all our attention and effort, for if we know how to 
observe ourselves, we shall see that it is the source of all the others which 
may obstruct our way. 

So this evening, I shall make a brief survey of a difficulty of this kind. 

Some people have an excessive sensitivity, which becomes most acute 
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when it does not manifest itself outwardly. This sensitivity is of an affective, 
emotional kind. 

It usually comes from a supra-nervous substance which is highly 
intellectualised but not spiritualised enough for its degree of 
intellectualisation. 

It is a stage of evolution in which the being is ready for self-giving, for 
he is conscious of himself; but, as a result of the work of individualisation, 
of intellectualisation he has undergone, he has acquired the habit of 
considering everything in relation to himself and has carried the illusion 
of personality to its utmost limit. 

Thus it is sometimes very difficult for him not to watch himself acting, 
feeling and thinking, and this results in a lack of spontaneity which verges 
on insincerity. 

The being takes pleasure in his extreme sensitivity; he is a delicate 
instrument which responds marvellously to the least vibration, and so, 
instead of exteriorising himself and forgetting his own self as he should, 
he withdraws into himself, observes and analyses and almost contemplates 
himself. 

Thus cultivated, the emotional sensitivity goes on increasing, sharpening 
and refining itself. And since in life opportunities for suffering are more 
frequent than opportunities for joy, the need to experience and study these 
subtle movements of feeling develops an inclination, a taste for suffering, 
a true mystical aberration which is nothing but self-seeking through 
suffering, a refined but very pernicious form of egoism. 

The practical results of this need to suffer are altogether disastrous if 
you add to it the intuitive but still inaccurate perception that the work you 
have to accomplish, your purpose in life, is to draw towards yourself, to 
take upon yourself, the suffering of others and change it into harmony. 

As a matter of fact, on one hand this knowledge is incomplete because 
you do not know that the only way to relieve others, to eliminate a little 
suffering in this world, is not to allow any sensitivity, however painful it 
may seem, to arouse suffering in yourself or to disturb your peace and 
serenity. On the other hand the idea of the work to be accomplished is 
itself warped by the illusion of personality. The correct idea is not to draw 
all suffering to yourself, which is unrealisable, but to identify yourself 
with all suffering, in all others, to become in it and in them a seed of light 
and love which will give birth to a deep understanding, to hope, trust and 
peace. 

Until this is well understood, the taste for sacrifice rises in the being; 
and each time an opportunity for it appears, since you are not disinterested 
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in this matter, since you desire this sacrifice, it becomes something 
sentimental and irrational and results in absurd errors which sometimes 
have disastrous consequences. Even if you are in the habit of reflecting 
before acting, the reflections preceding the act will necessarily be biased, 
since they are warped by the taste for suffering, by the desire to have an 
opportunity to impose a painful sacrifice on yourself. 

Thus, consciously or not, instead of sacrificing yourself for the good of 
others, you sacrifice yourself for the pleasure of it, which is perfectly 
absurd and of no benefit to anyone. 

No action should be deemed good, no action should be undertaken 
until we know its immediate and, if possible, its distant consequences, 
and until it appears that they must in the end add, however little, to earthly 
happiness. But to be able to give a sound judgment on the matter, this 
judgment must in no way be disturbed by any personal preference, and 
this implies self-detachment. 

Not the detachment which is equivalent to the annihilation of the 
capacity to feel, but the detachment which brings about the abolition of 
the capacity to suffer. 

By this you should understand that for the time being I am excluding 
insensitive people, those who do not suffer because the substance they are 
made of is still too unrefined, too crude to feel, those who are not even 
ready for suffering. 

But of those who have achieved a high development of sensitivity, it 
can be said that their capacity to suffer is the exact measure of their 
imperfection. 

Indeed, the expression of a true psychic life in the being is peace, a 
joyful serenity. 

Any suffering is therefore a precious indication to us of our weak point, 
of the point which demands a greater spiritual effort from us. 

Thus, to cure in ourselves this attraction for suffering, we must 
understand the absurdity, the petty egoism of the various causes of our 
sufferings. 

And to cure our excessive and ridiculous desire for sacrifice—too 
frequently for its own sake, regardless of any useful results—we must 
understand that if we are to remain in contact with all human sufferings 
through our sensitivity, we must also be vigilant and discerning enough to 
dissolve these sufferings as they come; to the clear-sighted, they are purely 
imaginary. 

For, from this point of view, the only way to come to the help of men is 
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to oppose to their suffering an immutable and smiling serenity which will 
be the highest human expression of Impersonal Love. 

Finally, in a case such as the one I have just shown to you, even more 
than in any other, it is indispensable to keep in mind that true impersonality 
does not consist only in forgetting ourselves in our acts, but above all in 
the fact of not being aware that we are forgetting ourselves. 

In short, to be truly impersonal, we must stop noticing that we are 
being impersonal. 

And then the work can be accomplished with a large-hearted spontaneity, 
in all its perfection. 

28 May 1912, 2, 58-61 


Misfortunes are of different kinds. 

No, human miseries and misfortunes are always of the same nature; 
there are sufferings that come from yourself, from circumstances or from 
the general state of things, that is, you are subject to these sufferings from 
your birth and none can escape them. They do not always have the same 
intensity but they are always there. Hence it seems there is a contradiction 
and yet this is not correct: because for some people it is as if the thing did 
not exist, even when it exists! As if it was not, even while it was! Neither 
the one nor the other is wholly true, neither the one nor the other is wholly 
false. 

There is a state of human consciousness (it is not yet superhuman, it is 
truly human) in which the two things may coexist. One may have sufferings 
and not feel them, be as if they did not exist. That is, a misfortune, a 
“cross” touches only the outer consciousness, the physical, the mental, 
the vital, but the psychic—in truth, the psychic is above all suffering. Let 
us take a very simple example: an illness. A physical disorder brings 
suffering, at times much suffering, but there are people who are in such a 
state of consciousness that their physical sufferings do not exist, they are 
not real for them. It is the same thing with separation; if you love someone 
and are separated from that person, you suffer—this is one of the most 
common of sufferings, it is the ties which are broken—well, in a certain 
state of consciousness the real link between two beings cannot be broken, 
for it does not belong to the domain where things break. Therefore one is 
above what may happen. 

20 January 1951, 4, 45-6 


You know, human beings always suffer because of egoistic causes, 
humanly. Even when, for instance (I have explained this often), they lose 
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someone they loved, and suffer and weep, it is not over the state of that 
person they weep, for most of the time, ninety-nine times out of a hundred, 
they do not know the state of the person, they cannot even know whether 
that person is happy or unhappy, whether he is suffering or in peace, but it 
is over the sense of separation they themselves experience, because they 
loved to have that person near them and he has gone. So, always at the 
root of human sorrow there is a turning back upon oneself, more or less 
conscious, more or less—how to put it?—acknowledged, but it is always 
that. Even when one weeps over another’s misery, there is always a mixture. 
There is a mixture, but as soon as the psychic gets mingled in the sorrow, 
there is an element of “compassion in reverse” (that’s what I was trying to 
explain a moment ago) which comes into the being and, if one can 
disentangle the two, concentrate upon that, come out of one’s ego and 
unite with this compassion in reverse, through this one can come into 
contact with the great universal Compassion which is something immense, 
vast, calm, powerful, deep, full of perfect peace and an infinite sweetness. 
And this is what I mean when I say that if one just knows how to deepen 
one’s sorrow, go right to its very heart, rise beyond the egoistic and personal 
part and go deeper, one can open the door of a great revelation. That does 
not mean that you must seek sorrow for sorrow’s sake, but when it is 
there, when it comes upon you, always if you can manage to rise above 
the egoism of your sorrow—seeing first which is the egoistic part, what it 
is that makes you suffer, what the egoistic cause of your suffering is, and 
then rising above that and going beyond, towards something universal, 
towards a deep fundamental truth, then you enter that infinite Compassion, 
and there, truly it is a psychic door that opens. 

26 May 1954, 6, 144-5 


Sometimes, in certain circumstances, everything seems dull, boring, 
stupid; this means that you are as boring as the circumstances and it clearly 
shows that you are not in a state of progress. It is simply a passing wave of 
boredom, and nothing is more contrary to the purpose of existence. At 
such a moment you might make an effort and ask yourself, “This boredom 
shows that I have something to learn, some progress to make in myself, 
some inertia to conquer, some weakness to overcome.” Boredom is a 
dullness of the consciousness; and if you seek the cure within yourself, 
you will see that it immediately dissolves. Most people, when they feel 
bored, instead of making an effort to rise one step higher in their 
consciousness, come down one step lower; they come down even lower 
than they were before and do stupid things, they make themselves vulgar 
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in the hope of amusing themselves. That is why men intoxicate themselves, 
spoil their health, deaden their brains. If they had risen instead of falling, 
they would have made use of this opportunity to progress. 

In fact, the same thing holds true in all circumstances, when life gives 
you a severe blow, one of those blows which men call a misfortune. The 
first thing they try to do is to forget, as if they did not forget only too soon! 
And in order to forget, they do all kinds of things. When something is very 
painful, they try to distract themselves—what they call distracting 
themselves, that is, doing stupid things, lowering their consciousness 
instead of raising it. If something extremely painful happens to you, never 
try to deaden yourself; you must not forget, you must not sink into 
unconsciousness. Go right to the heart of the pain and there you will find 
the light, the truth, the strength and the joy which are hidden behind this 
pain. But for that you must be firm and refuse to let yourself slide. 

In this way every event in life, great or small, can be an opportunity for 
progress. Even the most insignificant details can lead to revelations if you 
know how to profit from them. Whenever you are engaged in something 
which does not demand the whole of your attention, use it as an opportunity 
to develop your faculty of observation and you will see that you will make 
interesting discoveries. 

Bulletin, November 1953, 12, 74-5 


Depression, despair, suicide: intense call and the response of Grace 


Is it the same thing, the same work, to be conscious that the nature 
must be changed and to master the different parts of the being? 

One precedes the other. First of all one must be conscious, then control, 
and by continuing the mastery one changes one’s character. Changing the 
character is what comes last. One must control bad habits, the old habits, 
for a very long time for them to drop off and the character to change. 

We may take the example of someone who has frequent depressions. 
When things are not exactly as he would like them to be, he becomes 
depressed. So, to begin with, he must become aware of his depression— 
not only of the depression but of the causes of depression, why he gets 
depressed so easily. Then, once he has become conscious, he must master 
the depressions, must stop being depressed even when the cause of 
depression is there—he must master his depression, stop it from coming. 
And finally, after this work has been done for a sufficiently long time, the 
nature loses the habit of having depressions and no longer reacts in the 
same way, the nature is changed. 

21 April 1951, 4, 340-1 
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Not to be depressed—it is extremely important. Depression is a sign of 
weakness, of a bad will somewhere, and bad will in the sense of a refusal 
to receive help, and a kind of weakness that’s content to be weak. One 
becomes slack. The bad will is obvious, because there’s a part of your 
being which tells you at that moment, “Depression is bad.” You know that 
you shouldn’t get depressed; well, the reply of that part which is depressed 
is almost, “Shut up! I want my depression.” Try, you will see, you can try. 
It is always like that. Eh, it is not true? And then later one says again, 
“Afterwards, afterwards I shall see... for the moment I want it, and besides 
I have my reasons.” There you are. It is a kind of revolt, a weak revolt, the 
revolt of something weak in the being. 

12 January 1955, 7, 10 


How can depressions be controlled? 

Oh! There’s a very simple way. Depression occurs generally in the 
vital, and one is overpowered by depression only when one keeps the 
consciousness in the vital, when one remains there. The only thing to do 
is to get out of the vital and enter a deeper consciousness. Even the 
higher mind, the luminous, higher mind, the most lofty thoughts have 
the power to drive away depression. Even when one reaches just the 
highest domains of thought, usually the depression disappears. But in 
any case, if one seeks shelter in the psychic, then there is no longer any 
room for depression. 

Depression may come from two causes: either from a want of vital 
satisfaction or from a considerable nervous fatigue in the body. Depression 
arising from physical fatigue is set right fairly easily: one has but to take 
rest. One goes to bed and sleeps until one feels well again, or else one 
rests, dreams, lies down. The want of vital satisfaction comes up rather 
easily and usually one must face it with one’s reason, must ferret out the 
cause of the depression, what has brought about the lack of satisfaction in 
the vital; and then one looks at it straight in the face and asks oneself 
whether that indeed has anything to do with one’s inner aspiration or 
whether it is simply quite an ordinary movement. Generally one discovers 
that it has nothing to do with the inner aspiration and one can quite easily 
overcome it and resume one’s normal movement. If that is not enough, 
then one must go deeper and deeper until one touches the psychic reality. 
Then one has only to put this psychic reality in contact with the movement 
of depression, and instantaneously it will vanish into thin air. 
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As for fighting in the vital domain itself—well, some people are good 
fighters and love to struggle with their vital—but to tell you the truth, that 
is much more difficult. 

24 February 1954, 6, 32-3 


The psychic is never depressed. 
21 March 1934, 14, 337 


Despair is never a necessity for progress, it is always a sign of weakness 
and tamas; it often indicates the presence of an adverse force, that is to 
say, a force that is purposely acting against sadhana.’ 

So, in all circumstances of life you must always be very careful to 
guard against despair. Besides, this habit of being sombre, morose, of 
despairing, does not truly depend on events, but on a lack of faith in the 
nature. One who has faith, even if only in himself, can face all difficulties, 
all circumstances, even the most adverse, without discouragement or 
despair. He fights like a man to the end. Natures that lack faith also lack 
endurance and courage. 

Sri Aurobindo tells us that for human beings the degree of success in 
physical life depends on the degree of harmony between the individual 
and universal physical Nature. Some people have a will which is 
spontaneously in tune with the will of Nature, and they succeed in 
everything they undertake; others, on the contrary, have a will which is 
more or less totally out of tune with the will of cosmic Nature and they fail 
in everything they do or try to do. 

4 May 1960, 10, 56 


Know for certain that to commit suicide is the most foolish action that 

a man can do; because the end of the body does not mean the end of the 

consciousness and what was troubling you while you were alive continues 

to trouble you when you are dead, without the possibility of diverting 
your mind which you can get when you are alive. 

16 July 1969, 15, 128 


Why does one suffer when one commits suicide? 

Why does one commit suicide? Because one is a coward.... When one 
is cowardly one always suffers. 

In the next life one suffers again? 

The psychic being comes with a definite purpose to go through a set of 


> The practice of Yoga. 
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experiences and to learn and make progress. Then if you leave before its 
work is finished it will have to come back to do it again under much more 
difficult conditions. So all that you have avoided in one life you will find 
again in another, and more difficult. And even without leaving in this way, 
if you have difficulties to overcome in life, you have what we usually call 
a test to pass, you see; well, if you don’t pass it or turn your back upon it, 
if you go away instead of passing it, you will have to pass it another time 
and it will be much more difficult than before. 

Now people, you know, are extremely ignorant and they think that it is 
like this: there is life, and then death; life is a bunch of troubles, and then 
death is an eternal peace. But it is not at all like that. And usually when 
one goes out of life in an altogether arbitrary way and in an ignorant and 
obscure passion, one goes straight into a vital world made of all these 
passions and all this ignorance. So the troubles one wanted to avoid one 
finds again without even having the protection which the body gives, for— 
if you have ever had a nightmare, that is, a rash excursion in the vital 
world, well, your remedy is to wake yourself up, that is to say, to rush 
back immediately into your body. But when you have destroyed your body 
you no longer have a body to protect you. So you find yourself in a perpetual 
nightmare, which is not very pleasant. For, to avoid the nightmare you 
must be in a psychic consciousness, and when you are in a psychic 
consciousness you may be quite sure that things won’t trouble you. It is 
indeed the movement of an ignorant darkness and, as I said, a great 
cowardice in front of the sustained effort to be made. 

26 January 1955, 7, 23-4 


This sort of fatality that one sometimes feels weighing heavy on one’s 
life, which is called Karma in India, is the result of past lives; indeed, it is 
something that has to be exhausted, something that weighs on one’s 
consciousness. 

This is how things happen: the psychic being passes from one life to 
another, each life on earth being the occasion and means for a further 
progress, for a further growth. But it can happen that the psychic takes 
birth with the intention of going through a certain experience, of learning 
a certain thing, of developing a certain faculty through a definite experience. 
Then, in that life, in the life in which that experience has to be gone through, 
for one reason or another—there may be several—the soul does not fall 
exactly on the spot where it should: a displacement of some kind can 
occur, a set of contrary circumstances—it can happen—and in that case 
the incarnation miscarries totally and the soul goes away to wait for a 
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better occasion. But in other cases, the soul simply does not find it possible 
to do exactly what it wants and finds itself dragged into untoward 
circumstances—untoward not merely from the objective point of view, 
but untoward for its own growth. And that makes it necessary to begin the 
experience again, often under much more difficult conditions. 

And if—anything can happen, you see—if this second attempt is also a 
failure, if conditions make it impossible once again for what the psychic 
wants to do, if, for example, it is in a body with an inadequate will or a 
deformation in the thought or too tough an egoism and the attempt ends in 
suicide, then it is something frightful. I have seen it many times; it creates 
a dreadful Karma which may repeat itself life after life before the soul 
becomes capable of conquering and doing what it wants to do. And each 
time the conditions become more and more difficult, each time a 
considerably greater effort is demanded. It has sometimes been said that 
one cannot get out of it. Indeed, the subconscious memory of the past 
creates a sort of irresistible desire to avoid the difficulty and one begins 
again the same stupidity or an even greater stupidity, and to the difficulty 
already so great is added yet another. Also, there are moments—moments 
or circumstances—when nobody is there to help you, to instruct you, to 
guide you. You are all alone, not knowing what to hang on to. The situation 
then becomes so terrible, the circumstances are so abominable. 

But if only once the soul has made an appeal, if once it has made contact 
with the Grace, then in the following life, one immediately finds oneself 
in conditions where everything can be swept away at one stroke. At that 
moment you need to have a great courage, a great endurance, though at 
times a true love is sufficient. And if there is faith—a little, a very very 
little is enough—then everything is swept away. But in most cases what 
you need is a great stoic courage, a capacity to endure and to hold out: the 
resistance, especially in the case of a previous suicide, resistance to the 
temptation to again begin this foolishness—because it makes a terrible 
formation. There is also this habit of not looking the difficulty straight in 
the face, which is translated by taking flight. When suffering comes, fly, 
fly, instead of absorbing the difficulty, instead of holding tight, that is to 
say, not stirring within, not yielding, yes, above all, not yielding when you 
feel within: “I cannot bear it any longer.” Hold your head as quiet as 
possible, do not follow the movement, do not obey the vibration. 

That is what is needed, just that: faith in the Grace, perception of the 
Grace, or else, intensity of call, or better still, the response, the response, 
the knot opening, breaking, the response to this wonderful love of the 
Grace. 
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It is difficult without a strong will, and above all, above all, the capacity 
to resist the temptation which has been the fatal temptation through all the 
lives because of its accumulated power. Each defeat gives fresh force to 
it. Asmall victory can dissolve it. 

The most terrible thing is when you do not have the strength, the courage, 
something indomitable. How often they come and tell me: “I want to die, 
I want to run away, I want to die.” They get the answer: “Well, then, die to 
yourself! You are not asked to let your ego survive! Die to yourself since 
you want to die! Have that courage, the true courage to die to your egoism.”” 

But because it is a Karma, you have to do something yourself. Karma 
is a construction of the ego; the ego must do something, everything cannot 
be done for it. The truth is this: Karma is the result of the actions of the 
ego, and it is only when the ego abdicates that Karma is dissolved. You 
can aid the ego, you can assist it, you can give it force and infuse it with 
courage, but it must use them. 

There is such a gulf between what we truly are and what we are at 
present that it turns your head giddy at times. You must not yield to the 
giddiness. Do not move. Be still like a stone until the thing passes away. 

22 November 1958, 15, 371-3 
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BECOME AS CONSCIOUS OF NIGHTS AND SLEEP 
AS ONE IS CONSCIOUS OF DAYS 


Sleep: school of self-knowledge 


What is sleep? Is it only the need of the body to rest or is it something 
else? 

Sleep can be a very active means of concentration and inner knowledge. 
Sleep is the school one has to go through, if one knows how to learn his 
lesson there, so that the inner being may be independent of the physical 
form, conscious in itself and master of its own life. There are entire parts 
of the being which need this immobility and semi-consciousness of the 
outer being, of the body, in order to be able to live their own life, 
independently. 

Only, people don’t know, they sleep because they sleep, as they eat, as 
they live—by a kind of instinct, a semi-conscious impulse. They don’t 
even ask themselves the question. You are asking the question now: Why 
does one sleep? But there are millions and millions of beings who sleep 
without ever having asked themselves the question why one sleeps. They 
sleep because they feel sleepy, they eat because they are hungry, and they 
do foolish things because their instincts push them, without thinking, 
without reasoning; but for those who know, sleep is a school, an excellent 
school for something other than the school of waking hours. 

It is another school for another purpose, but it is a school. If one wants 
to make the maximum progress possible, one must know how to use one’s 
nights as one uses one’s days; only, usually, people don’t at all know what 
to do, and they try to remain awake and all that they create is a physical 
and vital imbalance—and sometimes a mental one also—as a result. 

The physical and all material physical parts should be absolutely at 
rest, but a repose which is not a fall into the inconscient —this is one of 
the conditions. And the vital must be in a repose of silence. Then if you 
have these three things at rest, the inner being which is rarely in relation 
with the outer life, because the outer life is too noisy and too unconscious 
for it to be able to manifest itself, can become aware of itself and awaken, 
become active and act upon the lower parts, establish a conscious contact. 
This is the real reason for sleep, apart from the necessity that, in the present 
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conditions of life, activity and rest, rest and activity must alternate. 

The body needs rest but there are very few people, as I said, who know 
how to sleep. They sleep in such conditions that they don’t wake up 
refreshed or are hardly rested at all. But this is an entire science to learn. 

2 March 1955, 7, 70-1 


When one sleeps the consciousness is different from the waking 
consciousness... 

Yes, and so “Why?” (Laughter) 

How is it different? 

But you have never noticed that it is different? For example, your 
physical consciousness or your subtle physical consciousness, your vital 
consciousness or the consciousness of your higher or lower vital, your 
psychic consciousness, your mental consciousness, each one is completely 
different! So when you sleep you have one consciousness, and when you 
are awake you have another. In your waking state you look at things 
projected outside you, in your sleep state you see them interiorised. So it 
is as though in one case you were pushed altogether outside yourself, in 
front, and in the other it is as though you were looking at yourself in an 
inner mirror. 

Don’t understand? Not very well! 

Well, it’s something one must learn to distinguish, one’s states of 
consciousness, because otherwise one lives in a perpetual confusion. 

In fact, it is the first step on the path, it is the beginning of the thread, if 
one doesn’t hold on to the end of the thread, one is lost on the way. This is 
only to hold the end of the thread. 

27 April 1955, 7, 131 


During sleep the inner beings become consciously active. When one 
wakes up, it is the waking being that is not conscious of the activities of 
the night. 

16 April 1968, 16, 377 


You see, what makes the thing difficult for you to understand is that 
you don't know concretely, practically, that there are... different planes of 
your being, as of all beings, which may not have any contact among 
themselves, and that one may very well pass from one plane to another, 
and live in a certain consciousness, leaving the other absolutely asleep. 
And moreover, even in activity, at different times different states of being 
enter into activity, and unless one takes the greatest care to unify them, put 
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them all in harmony, one of them may pull from one side, another from the 
other, and a third pull from the third, and all of them be absolutely in 
contradiction with one another. 

There are people who in a certain state of being are constructive, for 
example, and capable of organising their life and doing very useful work, 
and in another part of their being they are absolutely destructive and 
constantly demolish what the other has constructed. I knew quite a number 
of people of this kind who, apparently had a rather incoherent life, but it 
was because the two parts of the being, instead of completing each other 
and harmonising in a synthesis, were separated and in opposition, and one 
undid what the other did, and all the time they passed like this from one to 
the other. They had a disorganised life. And there are more people of this 
kind than one would think! 

There are very outstanding examples, striking ones, so clear and distinct 
they are; but less totally opposed conditions, though all the same in 
opposition to one another, occur very, very often. Besides, one has oneself 
the experience, when one has tried to make progress; there is one part of 
the being which participates in the effort and makes progress, and suddenly, 
without rhyme or reason, all the effort one has made, all the consciousness 
one has gained, capsizes in something which is quite different, opposed, 
over which one has no control. 

Some people can make an effort the whole day through succeed in 
building something within themselves; they go to sleep at night and the 
next morning all that they had done on the previous day is lost, they have 
lost it in a state of unconsciousness. This happens very often, these are not 
exceptional cases, far from it. And this is what explains, you see, why 
some people—when they withdraw into their higher mind for instance— 
can enter into very deep meditation and be liberated from the things of 
this world, and then when they return to their ordinary physical 
consciousness, are absolutely ordinary if not even vulgar, because they 
haven’t taken care to establish any contact, and to see that what is above 
acts and transforms what is below. 

7 September 1955, 7, 291-2 


Sleep is indispensable in the present state of the body. It is by a 
progressive control over the subconscient that the sleep can become more 
and more conscious. 


25 January 1938, 15, 131 


May I try to make my nights conscious? I pray for guidance. 
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1) A short concentration before going to sleep, with an aspiration to 
remember the activities of the night when you wake up. 

2) When you wake up, do not make any sudden movement of the head 
and keep still for a few minutes, with a concentration to remember what 
happened during your sleep. 

3) Repeat these exercises every day until you begin to perceive a result. 

18 January 1967, 16, 357-8 


What is the way to take rest before going to sleep? 

There are many methods, but I will give you one. First, your body must 
be comfortable, on a bed, in an easy-chair—anywhere so long as it is 
comfortable. Then you learn how to relax your nerves one after the other, 
until you achieve complete relaxation. You should relax all your nerves— 
you can relax them all together, but perhaps it is easier to relax them one 
after the other, and this becomes very interesting. And when that is done, 
you must make your brain quiet and silent and at the same time keep your 
body like a rag on the bed. You must make the brain so still and absolutely 
quiet that it is not aware of itself. And then, don’t try to sleep, but pass 
very gently from this state into sleep without being aware of it. When you 
wake up the next morning you will be full of energy. But if you go to bed 
very tired and without even trying to relax, to calm down, you will fall 
into a heavy, dull and unconscious sleep and the vital will lose all its 
energy. Perhaps this won’t have any immediate effect, but it is better to try 
it than to plunge into sleep when you are very tired. 

If you relax very gently before going to sleep, you will feel great 
pleasure in going to sleep. If you manage to relax the nerves, even of 
only one arm or leg, you will see how pleasant it is. If you go to sleep 
with your nerves tense, you will have a very restless sleep and change 
position very often during the night. That kind of rest is no good. 

I have noticed that if I go to sleep on one side, I wake up on the other. 
Is it always like that? 

No, not necessarily. There is no rule. If you think it is like that, it will 
be like that! 

1 February 1951, 15, 330-1 


I have noticed one thing: When I sit for a few minutes and make an 
effort to concentrate before going to sleep, the next day I wake up quite 
early and am quite fresh. I concentrate on the tiny luminous tip of an 
incense-stick. But how is it that I wake up early because of that? There is 
no relation between these two things! 
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On the contrary, there is a very concrete relation. When you concentrate 
before sleeping, then in your sleep you remain in contact with the Divine 
force; but when you fall heavily to sleep without any preliminary 
concentration, you sink into the inconscient and the sleep is more tiring 
than restful, and it is difficult to come out of this sluggishness. 

8 October 1961, 16, 264-5 


How is it better to go to bed early and to get up early? 

When the sun sets, a kind of peace descends upon the earth and this 
peace is helpful for sleep. 

When the sun rises, a vigorous energy descends upon the earth and this 
energy is helpful for work. 

When you go to bed late and get up late, you contradict the forces of 
Nature and that is not very wise. 

21 December 1969, 12, 159 


You said that the sleep before midnight gives us most rest... 

Physically, yes. 

Why? 

Ah! I said that through personal experience and then that... There’s no 
why about it, is there? Everyone should find this out for himself, or not 
find it out. But Ihave heard from those who are interested in earth-chemistry 
that there are certain rays—(turning to Pavitra) isn’t that so? Tell us, do 
you know about it?—-sun-rays which remain active in the atmosphere till 
midnight, and other rays which become active afterwards, and these give 
you strength and those draw it out of you. But there are many things like 
that; at least this, you understand, is something we hear of or read in books. 
Iam giving it to you for what it is worth, I know nothing. Somebody who 
is very well up in the subject could give you a fuller explanation. (Laughing) 
But certain things are true, in practice. I cannot say why; perhaps they are 
only personal things! But still, I have heard of a similar experience from 
others also. For instance, you go into the sea, remain there a few minutes 
and you come out full of strength. You go into the sea and remain in it for 
an hour and you come out completely exhausted! Even with a hot bath it is 
the same thing. You have a hot bath; you are very tired; you get into it; you 
remain there at the most for a moment; you come out and feel quite fresh. 
You remain there for a quarter of an hour, you come out, you have lost all 
your strength, your energy, there’s nothing left, you are drained out. 

I tell you this, I cannot speak to you with any competence about the 
reason, but the fact is there. It is like that. For myself I have an explanation, 
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but it is good only for me, it does not work for others. So it is useless. 
As for these stages of sleep which are spoken about here, if one is 
conscious of one’s nights, one can cover them in a few minutes. One does 
not need to wait for hours of sleep to do this, you understand; if one is 
conscious, one can pass through all that in a few minutes. To begin with, 
when one is conscious of one’s nights, the first thing to do before falling 
fast asleep, just in the state when one begins to relax, relax all one’s 
nerves—I have explained this to you already, one relaxes all the nerves 
and lets oneself go... like this... you know—well, at that moment, one 
must relax very carefully all mental activity and make that quiet, as quiet 
as possible, and not go off to sleep until the mind is quite calm. Then you 
escape quite a long period of useless excitement which is extremely tiring. 
If you can so manage that the mind relaxes and enters into a complete 
peace first, your sleep will immediately become very peaceful and very 
refreshing; naturally, your vital must not be in a turmoil, for then, in that 
case, it will take you into all sorts of places and make you commit all 
kinds of stupidities, and the result will be that you will wake up even more 
tired than when you went to sleep. 
23 June 1954, 6, 184-5 


There is always a part of the subconscient which is awake, and it is 
sufficient to have the will to wake up at a certain hour to make this part 
awaken you. 

3 March 1933, 15, 130 


How can one remain conscious in the midst of unconsciousness? 

One must be vigilant. 

And when asleep? 

One can remain conscious in sleep, we have already explained that! 
One must work. 

Then one doesn‘ sleep! 

Not at all, one sleeps much better, one has a quiet sleep instead of a 
restless one. Most people do so many things in their sleep that they wake 
up more tired than before. We have already spoken about this once. 
Naturally, if you keep yourself from sleeping, you won’t sleep. I always 
tell those who complain of not being able to sleep, “Meditate then and 
you will end up by sleeping.” It is better to fall asleep while concentrating 
than “like that”, scattered and strewn without knowing even where one is. 

To sleep well one must learn how to sleep. 

If one is physically very tired, it is better not to go to sleep immediately, 
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otherwise one falls into the inconscient. If one is very tired, one must 
stretch out on the bed, relax, loosen all the nerves one after another until 
one becomes like a rumpled cloth in one’s bed, as though one had neither 
bones nor muscles. When one has done that, the same thing must be done 
in the mind. Relax, do not concentrate on any idea or try to solve a problem 
or ruminate on impressions, sensations or emotions you had during the 
day. All that must be allowed to drop off quietly: one gives oneself up, one 
is indeed like a rag. When you have succeeded in doing this, there is 
always a little flame, there—that flame never goes out and you become 
conscious of it when you have managed this relaxation. And all of a sudden 
this little flame rises slowly into an aspiration for the divine life, the truth, 
the consciousness of the Divine, the union with the inner being, it goes 
higher and higher, it rises, rises, like that, very gently. Then everything 
gathers there, and if at that moment you fall asleep, you have the best 
sleep you could possibly have. I guarantee that if you do this carefully, 
you are sure to sleep, and also sure that instead of falling into a dark hole 
you will sleep in light, and when you get up in the morning you will be 
fresh, fit, content, happy and full of energy for the day. 

When one is conscious in sleep, does the brain sleep or not? 

When does the brain ever sleep? When does it sleep? This is of all 
things the most difficult. If you succeed in making your brain sleep, it 
would be wonderful. How it runs on! It is rambling. It is this I meant when 
I spoke of relaxation in the brain. If you do it really well, your brain enters 
a silent restfulness and that is wonderful; when you attain that, five minutes 
of that and you are quite fresh afterwards, you can solve a heap of problems. 

If the brain is always working, why don’t we remember what has 
happened during the night? 

Because you have not caught the consciousness at its work. And 
perhaps because if you remembered what was going on in your brain, 
you would be horrified! It is really like a madhouse, all these ideas which 
clash, all dancing a saraband in the head! It is as if one were throwing 
balls in all directions at once. So, if you saw that, you would be a bit 
troubled. 

23 April 1951, 4, 351-2 


To profit by one’s nights, to have good dreams, is it necessary that one 
should have done nothing very intellectual late at night, or that one should 
not eat too late at night or do anything external? 

This depends on each one; but certainly if you want to sleep quietly at 
night, you must not study till just before sleeping. If you read something 
which requires concentration, your head will continue to work and so you 
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won't sleep well. When the mind continues working one doesn’t rest. 
13 April 1955, 7, 123-4 


Why does one wake up tired in the morning, and what should one do 
to have a better sleep? 

If you wake up tired in the morning, it is because of tamas, nothing 
else, a formidable mass of tamas; I myself noticed it when I began to do 
the yoga of the body. It is inevitable so long as the body is not transformed. 

You must lie flat on your back and relax all the muscles and all the 
nerves—it is an easy thing to learn—to be like what I call a rag on a bed: 
nothing else remains. And if you can do that with the mind also, you get 
rid of all those stupid dreams that make you more tired when you get up 
than when you went to bed. It is the cellular activity of the brain that 
continues without control, and that tires one much. So, a total relaxation, 
a sort of complete calm, without tension, in which everything is stopped. 
But this is only the beginning. 

Afterwards, you make a self-giving as total as possible, of everything, 
from top to bottom, from outside to inside, and an eradication, as total as 
possible, of all the resistance of the ego. And you begin repeating your 
mantra—your mantra, if you have one, or any word which has a power for 
you, a word leaping forth from the heart spontaneously, like a prayer, a 
word which sums up your aspiration. After repeating it a certain number 
of times, if you are accustomed to do so, you enter into trance. And from 
that trance you pass into sleep. The trance lasts as long as it should and 
quite naturally, spontaneously, you pass into sleep. But when you come 
back from this sleep, you remember everything; the sleep was like a 
continuation of the trance. 

Fundamentally, the sole purpose of sleep is to enable the body to 
assimilate the effect of the trance so that the effect may be received 
everywhere, and to enable the body to do its natural nocturnal function of 
eliminating toxins. And when you wake up, there is not that trace of 
heaviness which comes from sleep: the effect of the trance continues. 

Even for those who have never been in trance, it is good to repeat a 
mantra, a word, a prayer before going into sleep. But there must be a life 
in the words; I do not mean an intellectual significance, nothing of that 
kind, but a vibration. And its effect on the body is extraordinary: it begins 
to vibrate, vibrate, vibrate... and quietly you let yourself go, as though you 
wanted to go to sleep. The body vibrates more and more, more and more, 
more and more, and away you go. That is the cure for tamas. 

It is tamas which causes bad sleep. There are two kinds of bad sleep: 
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the sleep that makes you heavy, dull, as if you lost all the effect of the 
effort you put in during the preceding day; and the sleep that exhausts you 
as if you had passed your time in fighting. I have noticed that if you cut 
your sleep into slices (it is a habit one can form), the nights become better. 
That is to say, you must be able to come back to your normal consciousness 
and normal aspiration at fixed intervals—come back at the call of the 
consciousness. But for that you must not use an alarm-clock! When you 
are in trance, it is not good to be shaken out of it. 

When you are about to go to sleep, you can make a formation; say: “I 
shall wake up at such an hour” (you do that very well when you are a 
child). For the first stretch of sleep you must count at least three hours; 
for the last, one hour is sufficient. But the first one must be three hours 
at the minimum. On the whole, you have to remain in bed at least seven 
hours; in six hours you do not have time enough to do much (naturally I 
am looking at it from the point of view of sadhana) to make the nights 
useful. 

To make use of the nights is an excellent thing. It has a double effect: a 
negative effect, it prevents you from falling backward, losing what you 
have gained—that is indeed painful —and a positive effect, you make 
some progress, you continue your progress. You make use of the night, so 
there is no trace of fatigue any more. 

Two things you must eliminate: falling into the stupor of the 
inconscience, with all the things of the subconscient and inconscient that 
rise up, invade you, enter you; and a vital and mental superactivity where 
you pass your time in fighting, literally, terrible battles. People come out 
of that state bruised, as if they had received blows. And they did receive 
them—t is not “as if’! And I see only one way out: to change the nature of 
sleep. 

4 June 1960, 15, 379-81 


I feel tired today. Please tell me the reason for this tiredness. 
You have probably been doing tiring things in your sleep. 
26 October 1936, 17, 148 


Please tell me what kind of tiring things I have been doing in my sleep. 
Bodily fatigue is a physical rendering of certain activities and contacts 
originating in the vital. In one’s sleep one may go to evil places in the vital 

and meet evil beings. 
27 October 1936, 17, 148 
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Then how can I avoid these contacts with the vital world and stop 
being tired? 
You must use your will before going to sleep. Have the will for a quiet 
rest during your sleep. 
28 October 1936, 17, 149 


Thope that soon you will completely recover and that you will not feel 
tired any more. But are you eating enough? Sometimes it is hunger that 
keeps one from sleeping. 

15, 131 


I know by experience that it is not by lessening the food that sleep 
becomes conscious; the body becomes restless but this in no way increases 
the consciousness. It is in good, sound and quiet sleep that one can get in 
contact with a deeper part of oneself. 

4 August 1937, 15, 131 


I would like to know why I had such a disturbed night. 
Obviously you did not quiet your thoughts before going to sleep. At 
the time of lying down one should always begin by quieting one’s thoughts. 
28 January 1935, 15, 130 


To pass a sleepless night once in a while, every three or four months, 
does not matter much, provided that the rest of the time you sleep well. 
15, 130 


The only cure for insomnia is to get rid of the need for sleep by knowing 
how to obtain mental silence at will. When you can obtain silence at will, 
you must put your body into a position of absolute repose, stretched out 
comfortably on the bed; then you go within yourself until there is perfect 
mental silence and enter a state that is something like a very deep sleep. 
Only if you know how to do this at will and do it regularly every night, can 
you manage to do without sleep. 

If not, you must be prepared to take sleeping-pills. 

30 May 1966, 17, 348-9 


Out of body: taking a stroll 
When the body is asleep, is it better for the mind to go out of the body? 


Where does the mind go? 
The possibilities are different for each person: there are as many cases 
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as there are persons. But each one can learn which conditions are best for 
his rest. 

You can become conscious of your nights and your sleep just as you 
are conscious of your days. It is a matter of inner development and 
discipline of the consciousness. 

1 December 1969, 16, 402 


When we sleep, our consciousness goes out, doesnt it? But other people 
have dreams in which I appear. So what happens? Does the consciousness 
divide itself or are other people’s dreams only their own imagination? 

Most often, it is the vital consciousness that goes out of the body and 
has the form, the appearance of the person’s body. If one person dreams 
of another, it means that both have met at night, most often in the vital 
region, but it can also happen elsewhere, in the subtle physical or the 
mental. There are any number of different possibilities in dreams. 

1 August 1969, 16, 410 


Is it good to leave the body asleep and go out rambling? Can one go 
back into the body at any moment one likes? 

It is dangerous if you sleep surrounded by people who may come and 
shake you up, believing that something has happened to you. But if you 
are alone and sleep quietly, there is no danger. 

One can get back into the body at any time and generally it is much 
more difficult to remain outside than to get back—as soon as the least 
thing happens, one rushes back quickly into the body. 

If one goes out of the body leaving it on the bed, can someone else 
enter it? 

That can happen but it is extremely rare, once in a hundred thousand 
cases. 

“Someone” cannot enter—a human being cannot enter the body of 
another unless he has quite an exceptional and unique occult knowledge 
and in that case he will not do it. 

But if a human being does not enter, at times there are beings of the 
vital world who do not have a body and want to have one for the fun of the 
experience, and when they see that someone has gone out of the body (but 
he must go out very materially) and is not sufficiently protected, they can 
rush in to take his place. But it is such a rare thing that if you had not put 
the question I would not have spoken about it. Still it is not an impossibility. 

People who have nightmares of this kind should always protect 
themselves occultly before going out of the body—it can be done in many 
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ways. The simplest way, one which needs no special knowledge is to call 
the Guru or, if one knows somebody who has the knowledge, to call him 
in thought or spirit; or to protect oneself by making a kind of wall of 
protection around oneself (one can do many things, can’t one?); this can 
prevent such beings from entering. 

If you have a disposition for exteriorisation and if you follow a yoga, 
you are always asked to protect your sleep: by some contemplation, a 
mental movement, any movement—there are many ways of protecting 
oneself. But I think there is no such danger for you; perhaps not for 
everybody, but still one would have to be terribly ambitious, terribly 
insincere for such a thing to happen; one would have to be in relation with 
truly wicked entities, for, a being who lives in orderliness and truth will 
never rush into the body of another, that is an act of disorder and it is not 
done. 

Is it the psychic being which goes out or some other part of the being? 

If it is the psychic being which goes out, one would not be aware of 
it, the more so as most of the time it is not within you! Very few people 
carry their psychic being within them because the dwelling-place is not 
ready. What goes out is sometimes the subtle physical, this is when one 
sees one’s body stretched out—for the physical vision to remain 
conscious, it must be a very material part of the being which goes out; 
one must go out very materially in the subtle physical body or in the 
most material vital. But usually it is the vital which goes out and still 
more often the mental being; but when it is the mind which goes out one 
is not aware of it at all, for the mind is like the psychic, it is very rarely 
within you. If you think of something or somebody, one part of your 
mind is immediately there—the mind is a vagabond, it roves, it comes 
and goes, it enters and goes out. There are very few people who have 
organised their mind sufficiently to keep it within them, close-packed, 
and prevent it from gadding about. 

At times I seem to go out of my body and see it dead. 

But that is a mere dream; probably you did not go out of your body at 
all. There are people who dream they are dead. But that is of no importance. 

19 February 1951, 4, 128-30 


At times when one goes out of the body, the body follows the part 
which goes out. 

You are speaking of a somnambulist? But that is quite another thing. 
This means that the part which goes out (whether a part of the mind or a 
part of the vital) is so strongly attached to the body, or rather that the body 
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is so attached to this part, that when this part decides to do something the 
body follows it automatically. In your inner being you decide to do a certain 
thing and your body is so closely tied to your inner being that without 
thinking of it, without wanting to do so, without making any effort, it 
follows and does the same thing. Note that in this matter, the physical 
body has capacities it would not have in the ordinary waking condition. 
For instance, it is well known that one can walk in dangerous places where 
one would find it rather difficult to walk in the waking state. The body 
follows the consciousness of the inner being and its own consciousness is 
asleep—for the body has a consciousness. All the parts of the being, 
including the most material, have an independent consciousness. Hence 
when you go to sleep dead tired, when your physical body needs rest 
absolutely, your physical consciousness sleeps, while the consciousness 
of your subtle physical body or your vital or of your mind does not sleep, 
it continues its activity; but your physical consciousness is separated from 
the body, it is asleep in a state of unconsciousness, and then the part which 
does not sleep, which is active, uses the body without the physical 
consciousness as intermediary and makes it do things directly. That is 
how one becomes a somnambulist. According to my experience, the waking 
consciousness goes to sleep for some reason or other (usually due to 
fatigue), but the inner being is awake, and the body is so tied to it that it 
follows it automatically. That is why you do fantastic things, because you 
do not see them physically, you see them in a different way. 

It is said that somnambulism is due to serious preoccupations and 
cares. Is this true? Tartini composed a sonata in this state, and when he 
got up in the morning, he wrote down the whole thing. 

Somnambulism is not always due to preoccupations and cares! Yes, 
there are people who write wonderful things when in a state of 
somnambulism. But Tartini was not a somnambulist—it was in the dream- 
state that he wrote sonatas. 

The other state is always a little dangerous, always. Unexpected things 
can happen, an accident to the vital, for instance. 

How can one be cured of somnambulism? 

Quite simply, by putting a will upon the body before going to sleep. 
One becomes a somnambulist because the mind is not developed enough 
to break the inner ties. For the mind always separates the external being 
from the deeper consciousness. 

19 February 1951, 4, 126-8 
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At times I talk in my sleep. It is a sign that the mind lacks control, isn’t 
it? So what should I do to keep it quiet at night? 

Generally when the body is asleep at night, the mind goes out because 
it is difficult for it to remain quiet for a long time; and that is why most 
people do not talk. 

But your mind seems to remain in your body, so you must ask it to 
remain perfectly quiet and silent so that your body can rest properly. A 
little concentration for that, before going to sleep, will surely be effective. 

29 November 1969, 16, 402 


Sometimes, on waking up, one forgets everything, one forgets where 
one is. Why? 

It is because you have gone into the inconscient and lost all contact 
with the consciousness, and this takes a little time to be re-established. Of 
course, it may happen that instead of going into the inconscient one goes 
into the superconscient, but this is not frequent. And the feeling is not the 
same because, instead of having this negative impression of not knowing 
who one is or where one is or what is what, one has a positive sensation of 
having risen into something other than one’s ordinary life, of no longer 
being the same person. But when one has altogether lost contact with 
one’s ordinary consciousness, generally it is that one has slept and been 
for a long time in the inconscient. Then the being is scattered, it is absorbed 
by this inconscient and all the pieces have to be put together again. 
Naturally, this is done much more quickly than at the beginning of existence, 
but the conscious elements have to be gathered up again and a cohesion 
re-formed to begin to know once more who one is. 

14 April 1951, 4, 317-8 


Sometimes when one is asleep, he knows that he is asleep but he can't 
open his eyes. Why? 

This happens when one has gone out of his body, and one must not 
force things, one must quite simply, slowly, concentrate his consciousness 
in his body and wait a while for the fusion to be made normally; one must 
not force things. 

Sometimes the eyes are a little open and one can also see things... 

And one can’t move! 

Yes. 

It means that only a fragment of the consciousness has come back, not 
enough to bring back the full movement in the body. You must not shake 
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yourself, because you risk losing a bit of yourself. You must remain quite 
still and concentrate slowly, slowly, on your body; it can take a minute or 
two at the most. 

What can one lose? 

Anything at all, something that has gone out, you see. It’s because one 
part of the being has gone out; so if you shake yourself, it doesn’t have the 
time to get back. Why, there’s someone behind you (Nolini) who has had 
an experience of this kind—someone startled him out of his sleep, and 
when he came back he had truly the feeling that something was missing. 
Isn’t that so? (Mother turns to Nolini) 

(Nolini) Yes. 

Then I told him to concentrate quietly; it came back. Only, if one is 
afraid it can become complicated, you see. 

But one must never startle anyone out of his sleep because he must 
have time to get back into his body. It is not good, for instance, when 
getting up to jump out of bed—hop! You must remain quiet for a while, 
like this (gesture), as though you were bringing yourself back into 
yourself, like that, quietly... quietly. When you are quite calm, when you 
feel that everything is there, then you get up and it is over. But you must 
never jump out of bed abruptly, it is not good. Besides, sometimes it 
happens that those who wake up abruptly and jump out of bed feel giddy 
and risk falling. You must always make a movement like this (gesture), 
as though you were gathering your consciousness or all kinds of things 
which may be gathered in one’s body; you remain very quiet for a few 
seconds of assimilation and when it is done properly, you get up quietly, 
composedly. 

27 April 1955, 7, 133-4 


The transformation of sleep: yogic repose 


You must rest—but a rest of concentrated force, not of diluted non- 
resistance to the adverse forces. A rest that is a power, not the rest of 
weakness. 

15, 132 


During sleep one has often the impression of entering into a region of 
light, of higher knowledge, but on waking up one brings back only the 
impression, the memory. Why? 

That is because in the ladder of being which climbs from the most 
external to the highest consciousness, there are gaps, breaks of continuity, 
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and when the consciousness rises, descends and goes up again, it passes 
through some kind of dark holes where there is nothing. Then it enters 
into a sleep, a sort of unconsciousness, and wakes up as best it can on the 
other side and hardly remembers what it has brought back from above. 
This is what happens very frequently and particularly in the state called 
samadhi.! People who enter into samadhi find out that between their active 
external consciousness and their consciousness in meditation, there lies a 
blank. Up there, they are almost necessarily conscious—conscious of the 
state in which they find themselves—but when coming down again towards 
their body, on the way they enter into a kind of hole where they lose 
everything —they are unable to bring back the experience with them. Quite 
a discipline is needed to create in oneself the many steps which enable the 
consciousness not to forget what it has experienced up there. It is not an 
impossible discipline but it is extremely long and requires an unshakable 
patience, for it is as if you wanted to build up in you a being, a body; and 
for that you require first of all the necessary knowledge, but also such a 
prolonged persistence and perseverance as would discourage many. But it 
is altogether indispensable if you want to take part in the knowledge of 
your higher being. 

27 January 1951, 4, 61-2 


What is the nature of dreamless sleep? 

Generally, when you have what you call dreamless sleep, it is one of 
two things; either you do not remember what you dreamt or you fell into 
absolute unconsciousness which is almost death —a taste of death. But 
there is the possibility of a sleep in which you enter into an absolute silence, 
immobility and peace in all parts of your being and your consciousness 
merges into Sachchidananda. You can hardly call it sleep, for it is extremely 
conscious. In that condition you may remain for a few minutes, but these 
few minutes give you more rest and refreshment than hours of ordinary 
sleep. You cannot have it by chance; it requires a long training. 

21 April 1929, 3, 16 


What is the nature of a sleep without dreams? 

If one succeeds in making the mind and vital silent, and in keeping the 
body well asleep, one can have a very still and quiet sleep, and then, if one 
can manage to get out of these forms and enter the higher worlds, one may 
reach the true repose of Sachchidananda. 

15 February 1951, 4, 107-8 


' Ecstasy or yogic trance. 
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The ideal, you see, is to enter an integral repose, that is, immobility in 
the body, perfect peace in the vital, absolute silence in the mind—and the 
consciousness goes out of all activity to enter into Sachchidananda. If 
you can do this, then when you wake up you get up with the feeling of an 
extraordinary power, a perfect joy. But it is not very, very easy to do this. 
It can be done; this is the ideal condition. 

Usually it is not at all like this, and most of the time almost all the hours 
of sleep are wasted in some kind of disordered activities; your body begins 
to toss about in your bed, you give kicks, you turn, you start, you turn this 
way and that, and then you do this (gesture) and then this... So you don’t 
rest at all. 

13 April 1955, 7, 124 


The Upanishad says that when one sleeps, one reaches pure Being. 
Does this apply only to the Yogi or to everyone? 

In theory, it applies to everyone. But the vast majority of human beings 
fall into unconsciousness, and if there is a contact with pure Being it is 
quite unconscious. Very few persons are conscious of this relation. It is 
usually the result of Yoga. 

8 April 1968, 16, 376 


But if you are conscious, after having calmed your vital, when you 
begin to come out from your physical consciousness and enter a more 
subtle consciousness, you put your vital to sleep, you say to it, “Rest now, 
keep very quiet”, and then you enter your mental activity and say to the 
mind, “Rest now, remain very quiet’, and you put it to sleep also; and then 
you come out of the mind into a higher region, and there, if it begins to 
interest you, for instance, if it is the first time you have gone there, you 
may look at what is happening, have your experience, learn things—at 
times one learns very interesting things; and then, sometimes one can 
become aware of a certain general state also, have ideas about other people, 
other things; it is interesting! And later, if you have had enough of this, 
you say, “Keep quiet, sleep, don’t move”, and you put that to sleep, and 
rise to a still higher consciousness, and so on, till you reach a state where 
you are on the borders of form, I am not speaking of physical form —on 
the borders of all form, much higher than the form of thought, naturally; 
on the borders of all form and all vibration, in the perfect silence, what 
here we call Sachchidananda. And when you are there, everything stops, 
all vibrations subside, and if you remain there just three minutes, you 
come back to your body absolutely rested, refreshed, fortified, as though 
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you had slept for hours! This is something one can learn to do. I don’t say 
it can be done overnight, a little work is necessary and also some 
persistence, but still... this one must learn to do; and when you are very 
anxious, very tired, very... for instance, when you have just undergone 
violent attacks from hostile forces in one form or another and are very 
tired, if you follow this process consciously, well, within a few minutes all 
that disappears completely. It is something worth learning. Only, one must 
be very, very, very persevering, for... 

23 June 1954, 6, 185-6 


It is true that for a long time I have not slept in the usual sense of the 
word.” That is to say, at no time do I fall into the inconscience which is the 
sign of ordinary sleep. But I do give my body the rest it needs, that is, two 
or three hours of lying down in a condition of absolute immobility in 
which the whole being, mental, psychic, vital and physical, enters into a 
complete state of rest made of perfect peace, absolute silence and total 
immobility, while the consciousness remains perfectly awake; or else I 
enter into an internal activity of one or more states of being, an activity 
which constitutes the occult work and which, needless to say, is also 
perfectly conscious. So I can say, in all truth, that I never lose consciousness 
throughout the twenty-four hours, which thus form an unbroken sequence, 
and that I no longer experience ordinary sleep, while still giving my body 
the rest that it needs. 

3 July 1927, 16, 3-4 


? Written in connection with a newspaper article in which it was stated that the Mother 
had not slept for several months. 
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DREAMS 
AS PATH OF SELF-REVELATION 


In dreams one’s true nature is revealed 


Does the subconscient go on recording during sleep? 

For most people, in their sleep, it is precisely what has been recorded 
in the subconscient during the day or previously which becomes active 
again and constitutes their dreams. 

26 October 1968, 16, 385 


Need to dream! But it’s not a question of need, my child, one always 
dreams. 

But why do we dream? 

Why do you walk on your feet, with the head in the air, and why do you 
eat and sleep? It is like that. There is no why about it. There is no why, it 
is part of the general functioning. Dreams are not something imposed 
upon you like that, artificially. It is not as when you are sent to school to 
learn something, not like that. They are a part of your normal working, 
that is, usually it is the head, the brain which goes on working. Sometimes, 
when one is in slightly higher states, it is an inner being that enters into 
activity, goes to its own domain and lives there its own life. But all these 
things are not artificially organized for some reason or other. They are a 
part of the body’s functioning. Dreams are as natural as the activities of 
the day; and then in a dream one finds out more or less that one understands 
nothing about it, but in life it’s exactly the same thing because—no matter 
what happens—you are always asking yourself hundreds of questions to 
know why, how and what it is that’s happened. You know nothing about it. 
Only, you are in the habit of its being like that. 

27 April 1955, 7, 130-1 


At first sight one might think that the subject of dreams is an altogether 
secondary one; this activity generally seems to have very little importance 
compared to the activity of our waking state. 

However, if we examine the question a little more closely, we shall see 
that this is not at all the case. 
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To begin with, we should remember that more than one third of our 
existence is spent in sleeping and that, consequently, the time devoted to 
physical sleep well deserves our attention. 

I say physical sleep, for it would be wrong to think that our whole 
being sleeps when our bodies are asleep. 

A study based on certain experiments conducted according to the 
strictest scientific methods, was published some twenty years ago by Dr. 
Vaschid in a book entitled “Sleep and Dreams”. 

The doctors who carried out these experiments were led to the 
conclusion that mental activity never really ceases; and it is this activity 
which is more or less confusedly transcribed in our brains by what we 
know as dreams. Thus, whether we are aware of it or not, we always dream. 

Certainly, it is possible to suppress this activity completely and to have 
a total, dreamless sleep; but to be able in this way to immerse our mental 
being in a repose similar to the repose of our physical being, we must 
have achieved a perfect control over it, and this is not an easy thing to do. 

In most cases, this activity is even heightened, because, as the body is 
asleep, the internal faculties are no longer focused on or used by the physical 
life. 

It is sometimes said that in a man’s sleep his true nature is revealed. 

Indeed, it often happens that the sensory being, which throughout the 
whole day has been subjected to the control of the active will, reacts all 
the more violently during the night when this constraint is no longer 
effective. 

All the desires that have been repressed without being dissolved—and 
this dissociation can only be obtained after much sound and wide-ranging 
analysis—seek satisfaction while the will is dormant. 

And since desires are true dynamic centres of formation, they tend to 
organise, within and around us, the combination of circumstances that is 
most favourable to their satisfaction. 

In this way the fruit of many efforts made by our conscious thought 
during the day can be destroyed in a few hours at night. 

This is one of the main causes of the resistances which our will for 
progress often encounters within us, of the difficulties which sometimes 
appear insurmountable to us and which we are unable to explain, because 
our goodwill seems so integral to us. 

We must therefore learn to know our dreams, and first of all to 
distinguish between them, for they are very varied in nature and quality. 
In the course of one night we may often have several dreams which belong 


228 


to different categories, depending on the depth of our sleep. 

Asa general rule, each individual has a period of the night that is more 
favourable for dreams, during which his activity is more fertile, more 
intellectual, and the mental circumstances of the environment in which he 
moves are more interesting. 

The great majority of dreams have no other value than that of a purely 
mechanical and uncontrolled activity of the physical brain, in which certain 
cells continue to function during sleep as generators of sensory images 
and impressions conforming to the pictures received from outside. 

These dreams are nearly always caused by purely physical 
circumstances—state of health, digestion, position in bed, etc. 

With a little self-observation and a few precautions, it is easy to avoid 
this type of dream, which is as useless as it is tiring, by eliminating its 
physical causes. 

There are also other dreams which are nothing but futile manifestations 
of the erratic activities of certain mental faculties, which associate ideas, 
conversations and memories that come together at random. 

Such dreams are already more significant, for these erratic activities 
reveal to us the confusion that prevails in our mental being as soon as it is 
no longer subject to the control of our will, and show us that this being is 
still not organised or ordered within us, that it is not mature enough to 
have an autonomous life. 

Almost the same in form to these, but more important in their 
consequences, are the dreams which I mentioned just now, those which 
arise from the inner being seeking revenge when it is freed for a moment 
from the constraint that we impose upon it. These dreams often enable us 
to perceive tendencies, inclinations, impulses, desires of which we were 
not conscious so long as our will to realise our ideal kept them concealed 
in some obscure recess of our being. 

You will easily understand that rather than letting them live on unknown 
to us, it is better to bring them boldly and courageously to the light, so as 
to force them to leave us for ever. 

We should therefore observe our dreams attentively; they are often 
useful instructors who can give us a powerful help on our way towards 
self-conquest. 

No one knows himself well who does not know the unconfined activities 
of his nights, and no man can call himself his own master unless he has the 
perfect consciousness and mastery of the numerous actions he performs 
during his physical sleep. 

But dreams are not merely the malignant informers of our weaknesses 


229 


or the malicious destroyers of our daily effort for progress. 

Although there are dreams which we should contend with or transform, 
there are others which should on the contrary be cultivated as precious 
auxiliaries in our work within and around us. 

25 March 1912, 2, 32-4 


In another lesson we spoke of the power of mental formation: the mind 
shapes entities which have a more or less independent life and try to 
manifest themselves. Here I do not speak of thought but of desire. Desire 
belongs to the vital domain but at the core of this desire there is always a 
thought, and the desire becomes all the more active and dynamic when it 
holds in itself this power of mental formation and the power of vital 
realisation. The vital is the centre of dynamism of the being, of active 
energy, and the two combined make something very strong which has a 
considerable tendency towards realising itself. Besides, everything in the 
universe tends towards manifestation, and things which are prevented from 
manifesting lose, by that very fact, their force and capacity. Most of the 
methods aiming at self-control have indeed made use of repression, of the 
suppression of movements with the idea that if one continues this 
suppression long enough, one succeeds in killing the element that is not 
wanted. This would be quite true if it were a question only of the physical 
world, but behind the physical world there is the subconscious world and 
behind the subconscious world there lies the immensity of the Inconscient. 
And what you do not know is this that unless you destroy within you the 
desire itself, that is, the seed of the formation, this formation which you 
are preventing from manifesting is so to say repressed in the subconscient— 
driven down and repressed right at the bottom—and if you go and search 
in the subconscient you will find that it is waiting there to do its work. 
That is why so many people who have for years and years been able to 
control an unwanted movement are suddenly taken by surprise when this 
movement rushes up from below with all the greater force the longer it 
has been repressed. Hence dreams are of great use because this movement 
of repression exists no longer, the conscious will not being there (for it 
falls asleep or goes elsewhere) and the desire repressed below leaps up 
and manifests itself in the form of dreams, so much so that you come to 
know a good many things about your own nature; that is why it is said that 
man can discover in sleep and dreams his true nature; it is not his true 
nature, his deeper nature, which is his psychic nature, but the spontaneous, 
uncontrolled nature. 

27 January 1951, 4, 58-9 
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Why do we forget our dreams? 

Because you do not dream always at the same place. It is not always 
the same part of your being that dreams and it is not at the same place that 
you dream. If you were in conscious, direct, continuous communication 
with all the parts of your being, you would remember all your dreams. But 
very few parts of the being are in communication. 

For example, you have a dream in the subtle physical, that is to say, 
quite close to the physical. Generally, these dreams occur in the early 
hours of the morning, that is between four and five o’clock, at the end of 
the sleep. If you do not make a sudden movement when you wake up, if 
you remain very quiet, very still and a little attentive—quietly attentive— 
and concentrated, you will remember them, for the communication between 
the subtle physical and the physical is established—very rarely is there no 
communication. 

Now, dreams are mostly forgotten because you have a dream while in 
a certain state and then pass into another. For instance, when you sleep, 
your body is asleep, your vital is asleep, but your mind is still active. So 
your mind begins to have dreams, that is, its activity is more or less 
coordinated, the imagination is very active and you see all kinds of things, 
take part in extraordinary happenings.... After some time, all that calms 
down and the mind also begins to doze. The vital that was resting wakes 
up; it comes out of the body, walks about, goes here and there, does all 
kinds of things, reacts, sometimes fights, and finally eats. It does all kinds 
of things. The vital is very adventurous. It watches. When it is heroic it 
rushes to save people who are in prison or to destroy enemies or it makes 
wonderful discoveries. But this pushes back the whole mental dream very 
far behind. It is rubbed off, forgotten: naturally you cannot remember it 
because the vital dream takes its place. But if you wake up suddenly at 
that moment, you remember it. There are people who have made the 
experiment, who have got up at certain fixed hours of the night and when 
they wake up suddenly, they do remember. You must not move brusquely, 
but awake in the natural course, then you remember. 

After a time, the vital having taken a good stroll, needs to rest also, and 
so it goes into repose and quietness, quite tired at the end of all kinds of 
adventures. Then something else wakes up. Let us suppose that it is the 
subtle physical that goes for a walk. It starts moving and begins wandering, 
seeing the rooms and... why, this thing that was there, but it has come here 
and that other thing which was in that room is now in this one, and so on. 
If you wake up without stirring, you remember. But this has pushed away 
far to the back of the consciousness all the stories of the vital. They are 
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forgotten and so you cannot recollect your dreams. But if at the time of 
waking up you are not in a hurry, you are not obliged to leave your bed, on 
the contrary you can remain there as long as you wish, you need not even 
open your eyes; you keep your head exactly where it was and you make 
yourself like a tranquil mirror within and concentrate there. You catch just 
a tiny end of the tail of your dream. You catch it and start pulling gently, 
without stirring in the least. You begin pulling quite gently, and then first 
one part comes, a little later another. You go backward; the last comes up 
first. Everything goes backward, slowly, and suddenly the whole dream 
reappears: “Ah, there! it was like that.” Above all, do not jump up, do not 
stir; you repeat the dream to yourself several times—once, twice—unitil it 
becomes clear in all its details. Once that dream is settled, you continue 
not to stir, you try to go further in, and suddenly you catch the tail of 
something else. It is more distant, more vague, but you can still seize it. 
And here also you hang on, get hold of it and pull, and you see that 
everything changes and you enter another world; all of a sudden you have 
an extraordinary adventure—it is another dream. You follow the same 
process. You repeat the dream to yourself once, twice, until you are sure 
of it. You remain very quiet all the time. Then you begin to penetrate still 
more deeply into yourself, as though you were going in very far, very far; 
and again suddenly you see a vague form, you have a feeling, a sensation... 
like a current of air, a slight breeze, a little breath; and you say, “Well, 
well....” It takes a form, it becomes clear—and the third category comes. 
You must have a lot of time, a lot of patience, you must be very quiet in 
your mind and body, very quiet, and you can tell the story of your whole 
night from the end right up to the beginning. 

Even without doing this exercise which is very long and difficult, in 
order to recollect a dream, whether it be the last one or the one in the 
middle that has made a violent impression on your being, you must do 
what I have said when you wake up: take particular care not even to move 
your head on the pillow, remain absolutely still and let the dream return. 

Some people do not have a passage between one state and another, 
there is a little gap and so they leap from one to the other; there is no 
highway passing through all the states of being with no break of the 
consciousness. A small dark hole, and you do not remember. It is like a 
precipice across which one has to extend the consciousness. To build a 
bridge takes a very long time; it takes much longer than building a physical 
bridge.... Very few people want to and know how to do it. They may have 
had magnificent activities, they do not remember them or sometimes only 
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the last, the nearest, the most physical activity, with an uncoordinated 
movement—dreams having no sense. 

But there are as many different kinds of nights and sleep as there are 
different days and activities. There are not many days that are alike, each 
day is different. The days are not the same, the nights are not the same. 
You and your friends are doing apparently the same thing, but for each 
one it is very different. And each one must have his own procedure. 

Why are two dreams never alike? 

Because all things are different. No two minutes are alike in the universe 
and it will be so till the end of the universe, no two minutes will ever be 
alike. And men obstinately want to make rules! One must do this and not 
that....Well! we must let people please themselves. 

6 May 1953, 5, 36-9 


Is it not also necessary to remember one’s dreams? 

This is not so necessary. It is useful if one wants to have a great control 
over his sleep. But this also one must know how to do. To remember one’s 
dreams—that’s in the morning; what I am telling you is for the evening. In 
the morning when you get up, you must not be in a hurry. That is, you must 
not wake up just at the moment when you must get out of bed; you must 
have some time in hand and must take good care, must make a formation 
before going to sleep, and take good care when waking up not to make 
any abrupt movement, because if you make an abrupt movement, 
automatically the memory of your dreams vanishes. You must remain with 
the head absolutely motionless on the pillow, without stirring, until you 
can quietly recall to yourself the consciousness which went out, and recall 
it as one pulls at something, very gently, without any knocking and without 
haste, in a state of attention and concentration. And then, as the 
consciousness comes back to you, the consciousness that went out, if you 
remain quite motionless, very quiet, and do not begin once again to think 
of all kinds of things, it will bring back first an impression and then the 
memory, sometimes a fragmentary memory. But if you remain in that same 
state of receptive immobility, then it can become more and more a conscious 
memory. But for this you must have time. If there is the least feeling that 
you have to hurry, it is finished, you can do nothing at all. You must not 
even ask yourself, when waking up, “What is the time?” It is absolutely 
finished. If you do that, everything vanishes. 

But, Mother, one goes off to sleep again if one doesn't move! (Laughter) 

This means one thing or other: either that one has not slept enough, and 
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so should sleep again or else that one is a little tamasic by nature and likes 


to be in the inconscience. 
2 March 1955, 7, 67 


You did not give the explanation of my dream. 

There is no explanation, my child. You saw something of which you 
are not conscious in your physical being, that’s all. The Forces are always 
there, full of tender affection, love, help, of... but one is not aware of this 
because one lives in too narrow, too small a consciousness. There is no 
need of any explanation, these things are not explained. It is a fact. If you 
like, there is an experience, a fact, something happens—there is also its 
translation in your brain. When you wake up it is a sort of interpretation of 
your dream which you remember. It is very rarely that one is conscious at 
the time the experience occurs and conscious of the experience as it really 
is. For that one must be very wakeful during the night, quite awake in 
one’s sleep. Usually this is not the case. There is one part of the being 
which has an experience; when that part of the being which had gone out 
of the body re-enters it, brings back the experience, the brain receives a 
contact with this experience, translates it by images, words, ideas, 
impressions, feelings, and when one wakes up one catches something of 
this, and with that makes a “dream”. But it is only a transcription of 
something that has happened—which has an analogy, a similarity, but which 
wasn’t exactly what one receives as a dream. 

26 May 1954, 6, 147 


A continuously conscious state: the goal 


Is it useful to note down one’s dreams? 

Yes, for more than a year I applied myself to this kind of self-discipline. 
I noted down everything—a few words, just a little thing, an impression— 
and I tried to pass from one memory to another. At first it was not very 
fruitful, but at the end of about fourteen months I could follow, beginning 
from the end, all the movements, all the dreams right up to the beginning 
of the night. That puts you in such a conscious, continuously conscious 
state that finally I was not sleeping at all. My body lay stretched, deeply 
asleep, but there was no rest in the consciousness. The result was absolutely 
wonderful; you become conscious of the different phases of sleep, 
conscious absolutely of everything that happens there, to the least detail, 
then nothing can any longer escape your control. But if during the day you 
have a lot of work and you truly need sleep, I advise you not to try! 
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In any case, there is one thing altogether indispensable, not to make the 
least movement when you wake up; you must learn to wake up in a state of 
complete immobility, otherwise everything disappears. 

Has the mind need of rest apart from the physical body and the physical 
brain? 

Yes, an absolute need. And it is only in silence that the mind can receive 
the true light from above. I do not think that the mental being is liable to 
fatigue; if it feels tired, that is rather a reaction of the brain. It is only in 
silence that it can rise above itself. But from the point of view of sleep and 
dreams of which we were speaking, there is a very remarkable phenomenon. 
I have tried it out. If you are able to establish not only silence in your head 
but also repose in your vital, the stoppage of all the activities of your 
being, and if coming out of the domain of forms you enter into what is 
called Sachchidananda, the supreme consciousness, then with three minutes 
of that state you can have more rest than in eight hours of sleep. It is not 
very easy, no.... It is the consciousness absolutely conscious but completely 
still, in the full original Light. If you get that, if you are able to immobilise 
everything in you, then your whole being participates in this supreme 
consciousness and I have well observed that as regards rest (and I mean 
by rest bodily rest, the repose of the muscles) three minutes of that state 
were equivalent to eight hours of ordinary sleep. 

Does the vital body also need rest? 

Yes. The vital body surrounds the physical body with a kind of envelope 
which has almost the same density as the vibrations of heat observable 
when the day is very hot. And it is this which is the intermediary between 
the subtle body and the most material vital body. It is this which protects 
the body from all contagion, fatigue, exhaustion and even from accidents. 
Therefore if this envelope is wholly intact, it protects you from everything, 
but a little too strong an emotion, a little fatigue, some dissatisfaction or 
any shock whatsoever is sufficient to scratch it as it were and the slightest 
scratch allows any kind of intrusion. Medical science also now recognises 
that if you are in perfect vital equilibrium, you do not catch illness or in 
any case you have a kind of immunity from contagion. If you have this 
equilibrium, this inner harmony which keeps the envelope intact, it protects 
you from everything. There are people who lead quite an ordinary life, 
who know how to sleep as one should, eat as one should, and their nervous 
envelope is so intact that they pass through all dangers as though 
unconcerned. It is a capacity one can cultivate in oneself. If one becomes 
aware of the weak spot in one’s envelope, a few minutes’ concentration, a 
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call to the force, an inner peace is sufficient for it to be all right, get cured, 
and for the untoward thing to vanish. 
27 January 1951, 4, 62-3 


Now the procedure to deal with dreams and the dreamland. First become 
conscious—conscious of your dreams. Observe the relation between them 
and the happenings of your waking hours. If you remember your night, 
you will be able to trace back very often the condition of your day to the 
condition of your night. In sleep some action or other is always going on 
in your mental or vital or other plane; things happen there and they govern 
your waking consciousness. For instance, some are very anxious to perfect 
themselves and make a great effort during the day. They go to sleep and, 
when they rise the next day, they find no trace of the gains of their previous 
day’s effort; they have to go over the same ground once again. This means 
that the effort and whatever achievement there was belonged to the more 
superficial or wakeful parts of the being, but there were deeper and dormant 
parts that were not touched. In sleep you fell into the grip of these 
unconscious regions and they opened and swallowed all that you had 
laboriously built up in your conscious hours. 

Be conscious! Be conscious of the night as well as of the day. First you 
have to get consciousness, afterwards, control. You who remember your 
dreams may have had this experience that, even while dreaming, you knew 
it was a dream; you knew that it was an experience that did not belong to 
the material world. When once you know, you can act there in the same 
way as in the material world; even in the dreaming, you can exercise your 
conscious will and change the whole course of your dream-experience. 

And as you become more and more conscious, you will begin to have 
the same control over your being at night as you have in the day, perhaps 
even more. For at night you are free, at least partially, from slavery to the 
mechanism of the body. The control over the processes of the body- 
consciousness is more difficult, since they are more rigid, less amenable 
to change than are the mental or the vital processes. 

In the night the mental and vital, especially the vital, are very active. 
During the day they are under check, the physical consciousness 
automatically represses their free play and expression. In sleep this check 
is removed and they come out with their natural and free movements. 

21 April 1929, 3, 14-5 


There can be no doubt that from many points of view our subconscient 
knows more than our habitual consciousness. 
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Who has not had the experience of a metaphysical, moral or practical 
problem with which we grapple in vain in the evening, and whose solution, 
impossible to find then, appears clearly and accurately in the morning on 
waking? 

The mental enquiry had been going on throughout the period of sleep 
and the internal faculties, freed from all material activity, were able to 
concentrate solely on the subject of their interest. 

Very often, the work itself remains unconscious; only the result is 
perceived. 

But at other times, by means of a dream, we participate in all the mental 
activity in its smallest details. Only the cerebral transcription of this activity 
is often so childish that we normally pay no attention to it. 

From this point of view, it is interesting to note that there is nearly 
always a considerable disparity between what our mental activity is in 
fact and the way in which we perceive it, and especially the way in which 
we remain conscious of it. In its own medium, this activity produces 
vibrations which are transmitted by repercussion to the cellular system of 
our organic brain, but in our sleeping brain, the subtle vibrations of the 
suprasensible domain can affect only a very limited number of cells; the 
inertia of most of the organic supports of the cerebral phenomenon reduces 
the number of active elements, impoverishes the mental synthesis and 
makes it unfit to transcribe the activity of the internal states, except into 
images which are most often vague and inadequate. 

(eS) 

The cerebral transcription of the activities of the night is sometimes 
warped to such an extent that phenomena are perceived as the opposite of 
what they really are. 

For example, when you have a bad thought against someone and when 
this bad thought, left to itself, gathers full force during the night, you 
dream that the person in question is beating you, is doing you some bad 
turn, or even wounding you or trying to kill you. 

Moreover, as a general rule, we should take great intellectual precautions 
before interpreting a dream, and above all, we should review exhaustively 
all the subjective explanations before we assign to it the value of an 
objective reality. 

However, especially in those who have unlearnt the habit of always 
directing their thoughts towards themselves, there are cases where we can 
observe events outside ourselves, events which are not the reflection of 
our personal mental constructions. And if we know how to translate into 
intellectual language the more or less inadequate images into which the 
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brain has translated these events, we can learn many things that our too 
limited physical faculties do not allow us to perceive. 

Some people, by a special culture and training, are even able to become 
and remain conscious of the deeper activities of their inner being, 
independently of their own cerebral transcription, and thus to evoke them 
and know them in the waking state with the full range of their faculties. 

Many interesting observations could be made on this topic, but perhaps 
it is better to allow each one to experience for himself the many possibilities 
which lie within man’s reach in a field of activity which he too often leaves 
undeveloped. 

Uncultivated lands produce weeds. We do not want any weeds in 
ourselves, so let us cultivate the vast field of our nights. 

You must not think that this can be in the least harmful to the depth of 
your sleep and the efficacy of a repose which is not only indispensable but 
beneficial. On the contrary, there are many people whose nights are more 
tiring than their days, for reasons which often elude them; they should 
become conscious of these reasons so that their will can begin to act on 
them and remove their effects, that is, to put a stop to these activities 
which in such cases are nearly always useless and even harmful. 

If our night has enabled us to gain some new knowledge —the solution 
of a problem, a contact of our inner being with some centre of life or light, 
or even the accomplishment of some useful task—we shall always wake 
up with a feeling of strength and well-being. 

The hours that are wasted in doing nothing good or useful are the most 
tiring. 

25 March 1912, 2, 34-37 


“There is no doubt that from many points of view our subconscient has 
greater knowledge than our habitual consciousness.” 
“On Dreams’, Words of Long Ago (25 March 1912, 2, 34) 
Here I am going to correct one word: it is not the subconscient which 
has more knowledge than our normal consciousness but the superconscient, 
that which escapes our consciousness, not because it is lower but because 
it is higher. When at night we put a problem to ourselves, the problem 
goes to the higher regions of our being and in the morning we get the 
answer, the solution, because there, in the depths of our consciousness, 
we know things which we do not know in our external consciousness. 
27 January 1951, 4, 60-1 


I do not know if anyone here has observed the phenomenon, but 
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according to the hours of the night or according to how long you have 
slept, your sleep changes its quality. If you take the trouble of observing 
(there are very few people however who do take the trouble), it may happen 
that roused suddenly at an abnormal hour, you have noticed that you were 
not in the same state of sleep twice. There are also hours when you have 
different types of dreams; if you are careful you will see this very clearly. 
There are hours when it is very difficult for you to wake up, for you are in 
deep sleep, you are altogether unconscious of external things. At other 
times, on the contrary, just a little noise, however slight, is sufficient to 
startle you out of your sleep. 

27 January 1951, 4, 60 


Sometimes we dream of ordinary things, but sometimes we have dreams 
which are not... 

Yes, that’s what Sri Aurobindo says, doesn’t he?! He says that all dreams 
are not ordinary dreams, associations of memories, that there are dreams 
which are revelations. He describes all kinds and types of dreams here. 

Mother, does this depend on the day? If one is more conscious in the 
day, one will have dreams of a good kind? 

It is very difficult to say on what it depends. 

It happens that when you need to dream of something, so that it may 
enlighten you on a point of your nature, give you an indication about the 
effort you must make, it comes. 

It depends perhaps on a consciousness that watches over everyone; 
and provided one is just a little open, it can guide him and give sure 
indications. 

13 April 1955, 7, 118 


In sleep one occasionally has a very accurate knowledge of what is 
going to happen, with an extraordinary precision in the material details, 
as if everything were already there complete down to the smallest details, 
on an occult plane. Is that correct? What is this plane of knowledge? Is 
there one or several? What should one do to gain access to it consciously 
in the waking state? And how is it that people who are serious, who have 
a divine realisation, sometimes make such gross mistakes in their 
predictions ? 

But it is a whole world in itself! It is not one question, but twenty! 

There are all kinds of premonitory dreams. There are premonitory 
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dreams that are fulfilled immediately, that is to say, you dream in the night 
what will happen on the next day, and there are premonitory dreams that 
are fulfilled over varying lengths of time. And according to their position 
in time, these dreams are seen on various planes. 

The higher we rise towards absolute certainty, the greater the distance 
is, because these visions belong to a region which is very close to the 
Origin and the length of time between the revelation of what is going to be 
and its realisation may be very great. But the revelation is certain, because 
it is very close to the Origin. There is a place—when one is identified with 
the Supreme—where one knows everything absolutely, in the past, the 
present, the future and everywhere. But usually people who go there forget 
what they have seen when they return. An extremely strict discipline is 
needed to remember. And that is the only place where one cannot make a 
mistake. 

But the links of the chain of communication are not always all there 
and one very rarely remembers. 

To come back to what I was saying, according to the plane on which 
one has seen, one can more or less judge the time that the vision will take 
to be fulfilled. And the immediate things are already realised, they already 
exist in the subtle physical and they can be seen there—they simply are, 
they exist there. They are only the reflection—not even a transcription— 
the reflection or projection of the image in the material world which will 
appear on the next day or in a few hours. There you see the exact thing in 
all its details, because it already exists; so everything depends on the 
accuracy of the vision and the power of vision. If you have a power of 
vision that is objective and sincere, you see the thing accurately; if you 
add your own feelings and impressions to it, it is coloured by them. So 
accuracy in the subtle physical depends exclusively on the instrument, 
that is to say, on the one who sees. 

But as soon as you enter a more subtle region, such as the vital—and 
even more so in the mental, but already in the vital there is a small margin 
of possibility—then there you can see roughly what is going to happen, 
but in detail it may be like this or like that; there are wills and influences 
that may possibly intervene and create a difference. 

And this is because the original Will is reflected, so to say, in the various 
regions, and each region alters the organisation and the relation of the 
images. 

27 February 1962, 10, 123-5 


Since I left my family, I dream of them regularly at least once a week. 
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This comes from the subconscious. 

As I told you, I have studied this subject of dreams in great depth. 
Unless you concentrate in a very special way you always dream of things 
you have experienced or felt or been aware of some time before; but you 
don’t dream of the things that belong to your present life. You may think 
of them, you may remember them, but you don’t dream of them. Except in 
a few very rare instances, a dream is the awakening of something recorded 
in the subconscious. This recording is made gradually; some kind of 
assimilation is needed before the thing can manifest of itself, and this 
assimilation may take time. You dream of things—and people—that you 
knew a very long time ago; when a very long time has elapsed, it is usually 
for some special reason. Some things come back at regular intervals and 
you have a kind of cycle of movements in your dream. If you can find a 
point at which things that are present have struck you at a previous time in 
your life, then you can see them both at the same time. 

Very few dreams have a meaning, an instructive value, but all dreams 
can show you what your present state of consciousness is and how things 
are combined in the subconscious, what the terrestrial influences are, what 
traces they leave and how they are combined. This is a very interesting 
subject of study. 

In dreams one is usually passive and one doesn’t react as one does in 
ordinary life. Why? 

Not always. I have known many people who were far more active in 
their dreams than in their waking life and who would do things which they 
would have been incapable of doing in their waking life. For example, I 
have known people who used to be petrified with fear in their waking life 
but would express indomitable courage and accomplish truly heroic deeds 
in their dreams. Sometimes too, if you dream of something unpleasant, 
instead of having a reaction, you say, “All this is only a dream, it is not 
true, it is impossible,” etc., and in this way the dream assumes another 
form. Of course, you must be aware that you are dreaming for this to 
happen. It is a tremendous field of observation—there is no end to the 
discoveries you can make in your dreams. But there is one important point: 
you must not go to sleep when you are very tired, for if you do, you fall 
into a sort of unconsciousness in which dreams do whatever they like with 
you, and you have no reaction. Just as I said that you should not eat without 
having taken rest, I would advise everyone to rest before going to sleep. 
And for that, you must know how to rest. 

I February 1951, 15, 327-9 
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How can one distinguish between good and evil in a dream? 

In principle, to judge the activities of sleep one needs the same capacity 
of discrimination as to judge the waking activities. 

But since we usually give the name “dream” to a considerable number 
of activities that differ completely from one another, the first point is to 
learn to distinguish between these various activities—that is, to recognise 
what part of the being it is that “dreams”, what domain it is that one 
“dreams” in, and what the nature of that activity is. 

2 November 1959, 16, 230 


One’s unique world of dream imagery 


Usually I give no “meaning” to dreams, because each one has his own 
symbolism which has a meaning only for himself. 
15, 133 


How is it that the symbolism of dreams varies according to traditions, 
races, religions? 

Because the form given to the dream is mental. If you have learnt that 
such and such a form represents such and such a mythological person, you 
see that form and say: “It is that.” In your mind there is an association 
between certain ideas and certain forms, and this is continued in the dream. 
When you translate your dream you give it an explanation corresponding 
to what you have learnt, what you have been taught, and it is with the 
mental image you have in your head that you know. Moreover, I have 
explained this to you a little later in the vision of Joan of Arc (Mother 
takes her book and reads): 

“The beings who were always appearing and speaking to Jeanne d’Arc 
would, if seen by an Indian, have quite a different appearance; for when 
one sees, one projects the forms of one’s mind.... You have the vision of 
one in India whom you call the Divine Mother; the Catholics say it is the 
Virgin Mary, and the Japanese call it Kwannon, the Goddess of Mercy; 
and others would give other names. It is the same force, the same power, 
but the images made of it are different in different faiths.” 

Questions and Answers 1929 — 1931 (21 April 1929) 

And then? You are not very talkative today! Is that all? 

You say that “each person has his own world of dream imagery peculiar 
to himself.” 

Ibid. 
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Each individual has his own way of expressing, thinking, speaking, 
feeling, understanding. It is the combination of all these ways of being 
that makes the individual. That is why everyone can understand only 
according to his own nature. As long as you are shut up in your own nature, 
you can know only what is in your consciousness. All depends upon the 
height of the nature of your consciousness. Your world is limited to what 
you have in your consciousness. If you have a very small consciousness, 
you will understand only a few things. When your consciousness is very 
vast, universal, only then will you understand the world. If the 
consciousness is limited to your little ego, all the rest will escape you.... 

29 April 1953, 5, 27-8 


There is a common idea that visions are a sign of high spirituality. Is 
this true? 

Not necessarily. Moreover, to see is one thing but to understand and 
interpret what is seen is quite another thing and much more difficult. 
Generally, those who see are misled because they give the meaning or 
interpretation they wish to give according to their desires, hopes and 
prepossessions. And then, too, there are many different planes in which 
you can see. There is a mental seeing, a vital seeing, and there are some 
visions that are seen in a plane very close to the most material. The visions 
that belong to the last category appear in forms and symbols that seem to 
be absolutely material, so clear and real and tangible they are. And if you 
know how to interpret them you can have very exact indications of 
circumstances and of the inner condition of people. 

(yea) 

Dreams are quite a different thing. They are more difficult to interpret, 
since each person has his own world of dream imagery peculiar to himself. 
Of course, there are dreams that do not signify much, those that are 
connected with the most superficial and physical layer of consciousness, 
those that are the result of stray thoughts, random impressions, mechanical 
reactions or reflex activities. These have no regular or organised form and 
shape and meaning; they are hardly remembered and leave almost no trace 
in the consciousness. But even dreams that have a somewhat deeper origin 
are still obscure, since they are peculiarly personal, in this sense that they 
depend for their make-up almost entirely upon the experiences and 
idiosyncrasies of the individual. Visions also are made up of symbols that 
do not necessarily obtain universal currency. The symbols vary according 
to race and tradition and religion. One symbol may be peculiarly Christian, 
another peculiarly Hindu, a third may be common to all the East and a 


243 


fourth only to the West. Dreams, on the other hand, are exclusively personal; 
they depend upon everyday occurrences and impressions. It is exceedingly 
difficult for one man to explain or interpret another’s dream. Each man is 
like a closed circle to every other man. But everyone can study for himself 
his own dreams, unravel them and find out their meaning. 

21 April 1929, 3, 13-4 


Are there no false visions? 

There are what in appearance are false visions. There are, for instance, 
hundreds or thousands of people who say that they have seen the Christ. 
Of that number those who have actually seen Him are perhaps less than a 
dozen, and even with them there is much to say about what they have 
seen. What the others saw may be an emanation; or it may be a thought or 
even an image remembered by the mind. There are, too, those who are 
strong believers in the Christ and have had a vision of some Force or 
Being or some remembered image that is very luminous and makes upon 
them a strong impression. They have seen something which they feel 
belongs to another world, to a supernatural order, and it has created in 
them an emotion of fear, awe or joy; and as they believe in the Christ, they 
can think of nothing else and say it is He. But the same vision or experience 
if it comes to one who believes in the Hindu, the Mahomedan or some 
other religion, will take a different name and form. The thing seen or 
experienced may be fundamentally the same, but it is formulated differently 
according to the different make-up of the apprehending mind. It is only 
those that can go beyond beliefs and faiths and myths and traditions who 
are able to say what it really is; but these are few, very few. You must be 
free from every mental construction, you must divest yourself of all that is 
merely local or temporal, before you can know what you have seen. 

Spiritual experience means the contact with the Divine in oneself (or 
without, which comes to the same thing in that domain). And it is an 
experience identical everywhere in all countries, among all peoples and 
even in all ages. If you meet the Divine, you meet it always and everywhere 
in the same way. Difference comes in because between the experience 
and its formulation there is almost an abyss. Directly you have spiritual 
experience, which takes place always in the inner consciousness, it is 
translated into your external consciousness and defined there in one way 
or another according to your education, your faith, your mental 
predisposition. There is only one truth, one reality; but the forms through 
which it may be expressed are many. 

21 April 1929, 3, 16-7 
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Can hallucinations be compared to visions? 

A vision is a perception, by the visual organs, of phenomena that 
really exist in a world corresponding to the organ which sees. 

For example, to the individual vital plane there corresponds a cosmic 
vital world. When a human being is sufficiently developed he possesses 
an individualised vital being with organs of sight, hearing, smell, etc. So 
a person who has a well-developed vital being can see in the vital world 
with his vital sight, consciously and with the memory of what he has 
seen. This is what makes a vision. 

It is the same for all the subtle worlds—vital, mental, overmental, 
supramental—and for all the intermediate worlds and planes of the being. 
In this way one can have visions that are vital, mental, overmental, 
supramental, etc. 

On the other hand, Sri Aurobindo! tells us that what is termed a 
hallucination is the reflection in the mind or the physical senses of that 
which is beyond our mind and our ordinary senses; it is therefore not a 
direct vision, but a reflected image which is usually not understood or 
explained. This character of uncertainty produces an impression of 
unreality and gives rise to all kinds of superstition. This is also why 
“serious” people, or people who think themselves serious, do not accord 
any value to these phenomena and call them hallucinations. And yet, in 
those who are interested in occult phenomena, this type of perception 
often precedes the emergence of the capacity of vision which may be in 
course of formation. But you must guard against mistaking this for true 
vision. For, I repeat, these phenomena occur most often in a state of 
almost complete ignorance and are too frequently accompanied by much 
error and wrong interpretation; not to mention the cases of unscrupulous 
people, who introduce into the account they give of their experiences 
many details and particulars not actually there, thus justifying the 
discredit with which these phenomena are received by rational and 
thoughtful people. 

So we shall reserve the word “vision” for experiences that occur in 
awareness and sincerity. Nevertheless, in both cases, in “hallucination” 
as well as in vision, what is seen does correspond to something quite 
real, although it is sometimes much deformed in the transcription. 

20 January 1960, 10, 41-2 
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When one sleeps, how can one distinguish the nature of the visions ?? 

They do not leave the same impression at all. 

In order to know things well, one must educate oneself, develop the 
conscious being. But there are all kinds of different things, there are 
mental and vital projections exactly as in the cinema; then there are 
visions you may have if you are exteriorized in the mental and vital 
regions; the great difference is that these dreams are imposed upon you, 
you are taken in..., Then there are countless dreams without any 
connection which have no interest. For your brain is like a recording 
instrument: something comes and strikes hundreds of cells, each thing 
must strike a small note. Things will strike the brain convolutions—a 
remembrance, an impression, all kinds of tiny memories—it depends on 
your condition. But you have the control, ideas follow each other in 
accordance with a certain logic; there is also a mechanism which puts 
memories into movement through contagion, and the movement through 
contagion is made according to logic (what you call logic). But when 
you sleep, that faculty usually goes to sleep, so all those little cells are 
left to themselves and the connections—like the connections of electric 
wires—don’t work any longer, things come the wrong way round or in 
any direction at all. You must not look for a meaning. It was a contagion: 
because this one was vibrating, that other also vibrated, one vibration 
gives rise to another. Your logic works no longer. And you have fantastic 
dreams, absurd dreams. 

It is very difficult to put one’s mind into repose. The majority of men 
get up very tired, more tired than when they went to sleep. One must learn 
how to quieten one’s mind, make it completely blank, and then when one 
wakes up, one feels refreshed. One must relax the whole mind in the pure 
white silence, then one has the least number of dreams. 

22 April 1953, 5, 24-5 


What is the difference between a symbolic dream and a vision? 

Usually one has a vision when one is not asleep, when one is awake. 
When one is awake and enters within oneself—whether in meditation or 
concentration—one has visions. Or at night you can’t sleep... remain 
stretched out, remain quiet, don’t sleep and you may have visions. 

Dreams come when one is asleep, that is, when one has no longer the 


> The following brief passage about sleep and dreams, is part of a longer, incompletely 
recorded talk. 
3 Here a whole passage is missing. 
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waking consciousness; whereas in vision one is in the waking 
consciousness, but one quietens or immobilises it, and it is another more 
inner consciousness which awakens; yet one is not asleep, the body is not 
asleep, it is just made quiet. 

One can have visions even while remaining active. Some people have 
visions even amidst activity. Vision is another plane of perception which 
awakes. It is the senses in the mind or vital or physical which wake up and 
manage to pass their experiences to the outer consciousness. It is as though 
one had another pair of eyes behind these, eyes which could see in the 
vital instead of seeing in the physical. And this is always there. Only, as 
one is concentrated on the most material life, one doesn’t notice it. But 
some children have the two conjointly, they see even physically all kinds 
of things which are not physical. Usually they are told that they are saying 
stupid things; so they stop speaking about them. But they don’t see just 
this, only physically, they see other things behind. One can have visions 
with closed eyes, one can have visions with open eyes; while when 
dreaming one is always asleep. 

27 April 1955, 7, 127-8 


When you have control over your nights and are conscious of your 
sleep and your dreams or of your visions, you also see the difference 
between the two; you can distinguish the difference: what is given to you 
as a warning so that you may intervene and what is given to you as an 
intimation so that you may take the right attitude towards what is going to 
happen. It is always a lesson, but it is not always the same lesson. At times 
you can act with your will; at times you must learn the inner lesson which 
the incident is about to give you so that you may be ready for the event to 
have a fully favourable consequence. The same thing holds for everything 
that you see, there are hundreds of different varieties of visions and dreams 
and each one brings you the lesson it has to bring. 

29 July 1953, 5, 190 


Symbolic dreams... symbolic dreams are usually very coherent, one 
remembers everything, to the least detail; it is more living, more real, 
more intense than the material life, and it is fairly rare. When one returns 
from a symbolic dream, one remembers everything, all the details, and 
feels that one has lived for those moments a much intenser and truer life 
than the physical one. And it leaves a very deep impression upon you. 
This does not happen very often, you know. Usually it comes when it is 
very necessary. 

26 May 1954, 6, 142-3 
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How can we distinguish between a symbolic dream and other dreams? 
For each one it is different; but it is a question of the impression one 
has. Usually the symbolic dream is much clearer, more precise, more 
coordinated, and carries with it a kind of consciousness of something which 
is true... I don’t know... one remembers it better, it is not distorted in the 

remembrance. 
27 April 1955, 7, 128 


There are also symbolic and premonitory dreams, but very rarely do 
dreams consist of true memories of past lives, because for that one must 
dream in one’s psychic consciousness and there are not many who are capable 
of this. One dreams in the mental or vital consciousness but rarely does one 
dream in the psychic consciousness. That can happen, but it is rare. 

At times, there are dreams which one takes for memories, but they are 
only symbols: what one sees comes from a mental formation which is 
objectified on an inner screen and which enacts a scene, so to say, in 
which you are an actor. 

24 February 1951, 4, 149 


How can one distinguish a dream from an experience? 

In a general way, a dream leaves a confused and fleeting impression, 
whereas an experience awakens a deep and lasting feeling. 

But the shades of difference are subtle and many, and it is by a very 
attentive and sincere observation (that is to say, free from bias and 
preference) that one gradually learns to discern the one from the other. 

24 March 1965, 16, 315 


I dreamt of an ocean flowing and flowing silently. It gave me a great 
joy. I could feel it like a physical thing. 

It is almost an experience—more than a dream. There are places one 
goes to periodically in dreams. One can continue with the same dream, 
sometimes after a lapse of several months. There are also dreams of 
warning, which often repeat the same thing so as to compel you to 
concentrate your attention on it. 

1 February 1951, 15, 326 


Affinities, meeting on inner planes: meeting in life 


When we sleep, our consciousness goes out, doesn't it? But other 
people have dreams in which I appear. So what happens? Does the 
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consciousness divide itself or are other people's dreams only their own 
imagination? 

Most often, it is the vital consciousness that goes out of the body and 
has the form, the appearance of the person’s body. If one person dreams 
of another, it means that both have met at night, most often in the vital 
region, but it can also happen elsewhere, in the subtle physical or the 
mental. There are any number of different possibilities in dreams. 

I August 1969, 16, 410 


How is it that in dreams one meets and knows people whom one meets 
and knows afterwards in the outer world? 

It is because of the affinities that draw certain people together, affinities 
in the mental or the vital world. People often meet in these planes before 
they meet upon earth. They may join there, speak to each other and have 
all the relations you can have upon earth. Some know of these relationships, 
some do not know. Some, as are indeed most, are unconscious of the inner 
being and the inner intercourse, and yet it will happen that, when they 
meet the new face in the outer world, they find it somehow very familiar, 
quite well-known. 

21 April 1929, 3, 16 


How is it that one meets and recognises in dream persons whom one is 
going to meet and recognise later on in ordinary life? 

There are many possibilities. But most often, it is that a communication 
has been established either on the mental or the vital plane or even on the 
subtle physical plane and it is this communication which brings about the 
meeting later—your dream is not only a premonition but also a condition; 
there is an inner relation close enough to enable you to come into contact 
in sleep, and circumstances so arrange themselves that you meet physically 
afterwards. Sometimes it is only a premonition, but then the dream has a 
special quality—you see someone coming and he does come physically a 
little later. 

Generally it is an already established relation; it is someone whom you 
meet, whom you frequent, whom you speak to, with whom you live some 
hours of the night. Then afterwards when you both meet you have the 
impression that you know each other very well. That’s a fact, you already 
know each other, before having met physically. 

15 February 1951, 4, 108 
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I saw X recently. Was it the real person?* 

What is a person? When you are in a body you always see the body and 
think it is the person. But in this body there is now the whole being, now 
part of the being, with the rest somewhere else. Sometimes it is one activity 
of the being that comes forward, sometimes another. Because you have a 
body which you continue to see, you think that the being you see is always 
the same, but that is not true. The centre of the being, the psychic being, 
rarely takes on the appearance of the manifested being. The psychic being 
has passed through innumerable bodies and even if it did keep an imprint 
of all these bodies, the result would be unrecognisable, wouldn’t it? Most 
often it is a thought of the person who has gone which assumes a form, 
either in your atmosphere or in your own thought. So a sort of emanation 
comes. It is there, and depending on your own condition you see it more 
or less clearly. But the form you give it is your own creation; it conforms 
to this person’s physical form as you know it. I don’t say this is an absolute 
rule, but nine times out of ten it is like that. 

And I can give you a very clear example of this. When you see someone 
you did not see at the time of his death, you don’t see the form he had at 
that time but the form he had the last time you saw him. Therefore you 
give the form yourself. I don’t say this is something absolute. It may happen 
differently, but that is so rare that it is better not to speak of it. Only one 
person in a million can be objective enough not to add anything to his 
vision. So it is better not to speak about it, except as an ideal to aspire for. 

In everything you see, in sleep as well as in visions in the waking state, 
there are always a considerable number of subjective details. If you do 
not see the person as he was when you saw him last, the difference always 
comes from your own thought. If you think that the person must be older, 
you will see him looking older; if you think that he must look ill, you will 
see him looking ill, and so on. An absolutely objective vision, which 
conforms wholly to the reality, is very rare. 

I February 1951, 15, 326-7 


When one sees oneself dead in a dream, what does it signify? 

Ah! I have already been asked this several times. It depends on the 
context. 

It can mean that one has made enough progress to get rid totally of an 
old way of being which has no longer any reason for existing. This, I 


* This talk is based upon the Mother’s essay “On Dreams” (Words of Long Ago, CWM, 
Vol. 2, pp. 32-39). 
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think, is the most frequent case. Otherwise it depends absolutely on the 
context, that is, the circumstances surrounding the dream. 

That is... one sees himself dead... How does he see himself dead? Does 
he simply see the inert body or himself already dead, or does he take for 
dead what is not dead? 

You see, if you leave your body—by going out of the body as I explained 
a while ago—if you have gone out materially enough, in a very material 
vital, well, the body which is lying on the bed seems absolutely dead, but 
it is not dead for all that. But if you look at it or see it while you are outside 
and you don’t know, it seems absolutely dead, it is in a cataleptic state. 
Then if you know what is necessary and what you ought to do it is very 
easy; but if you don’t know and the imagination starts roaming, then you 
open the door to fear and anything may happen. 

But in fact, I don’t think that once in a million times it is a premonitory 
dream. | think it much more likely that it is a fragment of the being 
which has stopped being useful and so disappears; so the fragment takes 
the form of the whole and one sees himself dead because this fragment 
has stopped existing in him. This is the most frequent and the most logical 
instance. 

Now, one may see not a death but, for example, an accident or an 
assassination or things like that... Then it is a very real violent dream, 
you know, and this may mean that one is attacked by bad forces sent by 
someone with a precise purpose. Then one has only to strike hard and 
react violently. 

27 April 1955, 7, 132 


One sees a person dying and then some months later one sees him 
dying a second time, the same person! He is dead or alive? 

Alive. 

This is becoming disquieting, my child! I don’t know; it depends 
absolutely upon the case. 

It can be a spiritual death, it can be a vital death, it can be the death of 
something in the being which ought to disappear (and then it means a 
progress), it can be a premonition, it can be lots of things. Unless you 
have the context of your dream one can’t explain it. But you should have 
what we could call a jurisprudence of your dreams. You have never 
compared the dream with the events which occur?... for example, hasn’t it 
happened to you—I know it has—that you see someone dying and this 
person really dies? But you don’t see him dying again a second time. If 
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you see the same dream twice, it means one of two things: either that he 
has lost once more another state of being, you see, that he has entered a 
vital consciousness or later from this vital consciousness he has gone out 
to enter a psychic consciousness. It can be that. But then there are sure 
signs. The dream cannot deceive you, and it cannot be similar. Or it may 
be simply that there was something which was profoundly impressed in 
the thought, in the brain, and that in certain circumstances which can have 
many causes... yet in certain circumstances... this impression begins to be 
active again and gives you the same dream once more. If it is an identical 
dream, it can be this, just a cerebral phenomenon. 

Many dreams are just phenomena of the brain, that is, of things which go 
into activity again under some stimulus or other and bring back the same 
pictures, sometimes exactly the same, sometimes with slightly different 
associations and connections; so there are differences. 

13 April 1955, 7, 122-3 


Nightmares: need for quietude, peace and an absolute faith 


(Regarding a bad dream) 

I call that mental fermentation. As soon as your waking consciousness 
falls asleep or leaves your body, the brain-cells you have not taken the 
trouble to quiet down begin to fidget restlessly and produce what is called 
a dream, but it is nothing more than disorderly activity. It has no meaning 
and can serve only one purpose: to make you aware of what goes on in 
your head. 

19 March 1963, 16, 275 


If one eats a heavy meal, why is the sleep disturbed by nightmares? 

Because there is a very close connection between dreams and the 
condition of the stomach. Observations have been made and it has been 
noticed that in accordance with what is eaten, dreams are of one kind or 
another, and that if the digestion is difficult, the dream always turns into 
a nightmare—those nightmares which have no reality but still are 
nightmares all the same and very unpleasant—seeing tigers, cats, etc.... 
Or else you experience things like... for instance, you are facing a great 
danger and must hurry up, get dressed quickly and go out, and then you 
can’t dress, try as you will, you can’t put on your things, you don’t find 
your things any more, and if you want to put on your shoes they never fit 
you, and if you want to go somewhere very fast, the legs don’t move any 
longer, they are paralysed and you are stuck there making formidable 
efforts to advance, and you can’t move. It is this kind of nightmare that 
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comes from a disordered stomach. 
24 March 1954, 6, 74 


The mind is “an instrument of formation, of organisation and action”. 
Why? The mind gives a form to the thoughts. This power of formation 
forms mental entities whose life is independent of the mind that has formed 
them—they act as beings that are at least semi-independent. One can form 
a thought which then travels, goes out to someone, spreads the idea it 
contains. There is a mental substance just as there is a physical substance, 
and on this plane the mind can emanate innumerable forms. These forms 
can be objectivised and seen, and that is one of the most common 
explanations for dreams. For while you are active and while the physical 
eyes can see physically, some people can see mentally at the same time. 
But when you are asleep, your eyes are closed, the physical is asleep and 
the mind and vital become active. 

On the mental plane all the formations made by the mind—the actual 
“forms” that it gives to the thoughts—return and appear to you as if they 
were coming from outside and give you dreams. Most dreams are like 
that. Some people have a very conscious mental life and are able to enter 
the mental plane and move about in it with the same independence they 
have in physical life; these people have mentally objective nights. But 
most people are incapable of doing this: it is their mental activity going on 
during sleep and assuming forms, and these forms give them what they 
call dreams. 

There is a very common example—it is amusing because it is rather 
vivid. If you have quarrelled with someone during the day, you may wish 
to hit him, to say very unpleasant things to him. You control yourself, you 
don’t do it, but your thought, your mind is at work and in your sleep you 
suddenly have a terrible dream. Someone approaches you with a stick and 
you hit each other and have a real fight. And when you wake up, if you 
don’t know, if you don’t understand what has happened, you say to yourself, 
“What an unpleasant dream I had!” But in fact it is your own thought 
which came back to you, like that. So be on your guard when you dream 
that someone is unkind to you! First of all, you should ask yourself, “But 
didn’t I have a bad thought against him?” 

22 January 1951, 15, 308-9 


What is a “mental nightmare” ? 


When there is a chaos in the brain or a local fever, a particular turmoil 
in the brain, an overstrain, or if there is a want of control, you let yourself 
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be possessed by mental formations, this is what happens most often— 
mental formations which, most often, you yourself have made, besides. 
And as the control of the rational, waking consciousness has gone, all 
this begins to dance a saraband in the head, with a kind of raging madness; 
ideas get entangled, collide, fight, it is truly hallucinating. Then, unless 
you have the power to bring a great peace into your head, a great 
tranquillity, a very strong and pure light, well, it is ten times worse than 
a vital nightmare. The worst of a vital nightmare consists generally in 
fighting with an enemy who wants to kill you, and you strike him terrible 
blows, and the blows never hit; you exert all your force, all your energy, 
and you do not succeed in touching your adversary. He is there in front 
of you, he threatens you, he is going to strangle you and you gather all 
your strength, you try to strike, but nothing touches him. When the 
struggle is like that, hand to hand, with a being who throws himself upon 
you, it is particularly painful. That is why you are advised not to go out 
of the body unless you have the necessary power or the purity. You see, 
in this kind of nightmare the force you want to use is the “memory” of a 
physical force; but one may have great physical strength, be a first-class 
boxer, and yet be completely powerless in the vital world because one 
does not have the necessary vital power. As for the mental nightmares, 
that kind of frightful saraband in the head, one has altogether the 
impression of going mad. 

10 March 1951, 4, 194-5 


In vital nightmares, which part of the being goes out of the body? 

Your vital—not the whole of it for that would produce a cataleptic 
state, but a portion of the vital goes out for a stroll. Some always go to the 
nastiest places and so have very bad nights —the possibilities in these 
nightly rambles are innumerable. It may be a very small thing, just a little 
portion of your being, but if it is conscious, that is enough to give you a 
fine little nightmare! 

You know, when you sleep, the inner beings are not concentrated upon 
the body, they go out and become more or less independent—a limited 
independence, but independence all the same—and they go to live in their 
own domains. The mind more so, for it is hardly held within the body, it is 
only concentrated but not contained in the body. The vital also goes beyond 
the body, but it is more concentrated upon the body. 

10 March 1951, 4, 192-3 
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Changing the course of the dreams: exercising one’s will 


One can learn much by controlling one’s dreams. 
15, 135 


I think there is an entire category of dreams which are absolutely 
commonplace, useless and simply tiring, which one can avoid if, before 
going to sleep, one makes a little effort of concentration, tries to put himself 
in contact with what is best in him, by either an aspiration or a prayer, and 
to sleep only after this is done... even, if one likes, try to meditate and pass 
quite naturally from meditation into sleep without even realising it... Usually 
there is a whole category of dreams which are useless, tiring, which prevent 
you from resting well—all this might be avoided. And then, if one has 
truly succeeded well in his concentration, it is quite possible that one may 
have, at night, not exactly dreams but experiences of which one becomes 
conscious and which are very useful, indications, as I just told you, 
indications about questions you asked yourself and of which you did not 
have the answers; or else a set of circumstances where you ought to take a 
decision and don’t know what decision to take; or else some way of being 
of your own character which does not show itself to you clearly in the waking 
consciousness—because you are so accustomed to it that you are not aware 
of it—but something that harms your development and obscures your 
consciousness, and which appears to you in a symbolic revelatory dream, 
and you become clearly aware of the thing, then you can act upon it. 

It depends not on what one was during the day, because this doesn’t 
always have much effect upon the night, but on the way one has gone to 
sleep. It is enough just to have at the moment of sleeping a sincere aspiration 
that the night, instead of being a darkening of the consciousness, may be a 
help to understand something, to have an experience; and then, though it 
doesn’t come always, it has a chance of coming. 

There is also, you know, a whole lot of activities of the night which one 
doesn’t remember at all. Sometimes when one has awakened quite slowly 
and quietly, when one hasn’t jumped up while awakening, when one wakes 
up quite gently, quite slowly, without stirring, one has a vague impression 
of something that has happened which has left an imprint on one’s 
consciousness—you have your own way of waking up—particular, 
sometimes even strange. And so if you remain very quiet and observe 
attentively, without moving, you notice a kind of half-memory of an activity 
that took place at night, and if you remain concentrated on it, still motionless 
for some time, suddenly it may come back like that, like something that 
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appears from behind a veil, and you can get hold of the tail of a dream. 
When you hold the tail—just a little event—when you hold the tail, you 
pull it, like this, very gently, and it comes. But you must be very quiet and 
must not move. And usually these dreams are very interesting; these 
activities are very instructive. 

One does lots and lots of things at night which one doesn’t know, and if 
one learns, you see, when one becomes conscious, one can begin to have 
control. Before being conscious you have no control at all. But when you 
begin to be conscious, you can also begin to have a control. And then if 
you have control of your activities of the night, you can sleep much better; 
for the fact that when you wake up you are often at least as tired as when 
going to bed and have a feeling of lassitude shows that you do any number 
of useless things during the night; you tire yourself running around in the 
vital worlds or moving in the mind in a frantic activity. So when you get 
up you feel tired. 

Well, once you have the control you can stop that completely... stop it 
before going to sleep... make yourself like a vast sea, that is, it is completely 
calm and still and vast... well, you can make your mind like that, vast, 
calm, like a flat, motionless surface; then your sleep is excellent. 

Of course, here too it is a question of people going in their sleep to 
places of the vital worlds which are very bad, and then, when they return, 
sometimes they are more than tired, at times they are ill, or they are 
absolutely exhausted. This is because they were in bad places and had a 
fight. But this surely has something to do with the state of the consciousness 
during the waking hours. If, for example, you have been angry during the 
day, you see, there are many chances that at night you will be in a vital 
fight for some time. This happens. 

13 April 1955, 7, 119-21 


Little children are quite tied up. I knew children who were quite sincere 
but could not distinguish whether a thing was going on in their imagination 
or in reality. For them the inner life was as real as the external life. They 
were not telling stories, they were not liars; simply the inner life was as 
real as the external life. There are children who go night after night to the 
same spot in order to continue the dream they have begun—they are experts 
in the art of going out of their bodies. 

19 February 1951, 4, 128 


I have noticed that if an interesting dream wakes me up, I can go back 
to sleep and continue the same dream. 
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Yes, this can be done and it means that you are partially conscious of 
your night activities. 

I used to know someone who went on having the same dream all the 
time, until he could no longer distinguish between dream and reality. 

It sometimes happens that when you go out of your body, when you 
exteriorise yourself during sleep and are conscious in the vital world, you 
can live a vital life that is just as conscious as the physical life. I have 
known people—not many have this capacity of going out of their body— 
but I have known people who had such a strong interest in their experiences 
in the vital world that in the end they refused to return to their body, they 
went on sleeping almost indefinitely. 

If you are conscious and self-controlled in the vital world and have a 
certain power there, the things that happen are wonderful, infinitely more 
varied and magnificent than in the physical world. It is true that some 
regions in the vital world are wonderful. 

Now I will tell you how this happens. When you are very tired and in 
need of rest and if you know how to exteriorise yourself, if you go out of 
your body and enter consciously into the vital world, there are regions 
there, in the vital world, which are like a marvellous virgin forest, with all 
the splendour of a rich and harmonious vegetation, and beautiful, mirror- 
like pools. And the atmosphere is filled with the living vitality of plants, 
with every shade of green reflected in the water... And there you feel so 
much life, so much beauty, so much richness and plenitude that you wake 
up full of energy. And all this is so objective! I have been able to take 
people there, without telling them anything at all about how it would be, 
and they were able to describe the place exactly as I can myself, and they 
had exactly the same experience. They were absolutely exhausted before 
going to sleep and they woke up with an absolutely marvelous feeling of 
plenitude, of force and energy. They had stayed there only a few minutes. 

There are regions like that—not many, but they exist. On the other 
hand, there are many unpleasant places in the vital world and it is better 
not to go there. Leaving aside those who are so attached, so rivetted to 
their bodies that they don’t even want to leave them, those who can easily 
learn to go out of their bodies ought to do so with great care. I haven’t 
been able to teach this to many people, for that would mean exposing 
them, sometimes without protection—when they do it alone, without my 
presence—to experiences which can be extremely harmful to them. 

1 February 1951, 15, 331-2 
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You have said that one can exercise one’s conscious will and change 
the course of one’s dreams. 

Ah, yes, I have already told you that once. If you are in the middle of a 
dream and something happens which you don’t like (for instance, somebody 
shouts that he wants to kill you), you say: “That won’t do at all, I don’t 
want my dream to be like that”, and you can change the action or the 
ending. You can organise your dream as you want. One can arrange one’s 
dreams. But for this you must be conscious that you are dreaming, you 
must know you are dreaming. 

But these dreams are not of much importance, are they? 

Yes, they are, and one must be conscious of what can happen. Suppose 
that you have gone for a stroll in the vital world; there you meet beings 
who attack you (that’s what happens usually), if you know that it is a 
dream, you can very easily gather your vital forces and conquer. That’s a 
true fact; you can with a certain attitude, a certain word, a certain way of 
being do things you would not do if you were just dreaming. 

Ifin the dream someone kills you it doesn't matter, for it is just a dream! 

I beg your pardon! Usually, the next day you are ill, or may be a little 
later. That’s a warning. I know someone whose eye was thus hurt in a 
dream, and who really lost his eye a few days later. As for me, once I 
happened to dream getting blows on my face. Well, when I woke up the 
next morning, I had a red mark in the same place, on the forehead and the 
cheek.... Inevitably, a wound received in the vital being is translated in the 
physical body. 

But how does it happen? There must be some intermediary? 

It was in the vital that I was beaten. It is from within that this comes. 
Nothing, nobody touched anything from outside. If you receive a blow 
in the vital, the body suffers the consequence. More than half of our 
illnesses are the result of blows of this kind, and this happens much 
more often than one believes. Only, men are not conscious of their vital, 
and as they are not conscious they don’t know that fifty per cent of their 
illnesses are the result of what happens in the vital: shocks, accidents, 
fighting, ill-will... Externally this is translated by an illness. If one knows 
how it reacts on the physical, one goes to its source and can cure oneself 
in a few hours. 

29 April 1953, 5, 26-7 


At times some dreams are repeated, you know, often dreams which are 
lessons or indications, dreams which announce something to you or want 
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to draw your attention to something or put you on your guard against 
something. Very often it happens that they recur either at brief intervals or 
at a certain distance. And usually it means that the first time the impression 
was very faint, one doesn’t remember it well. The third time or even after 
the second, one has a vague impression already: “Why! This isn’t the first 
time”, when one sees it. Then the third time it is clear, precise, absolute, 
and one remembers: “Ah, I have already seen this thrice!” 

Usually these dreams are extremely interesting and give you precise 
indications: either about something to be done or something not to be 
done, or about precautions to be taken or perhaps about your relations 
with someone, what you should expect to receive from a person, how you 
should act towards him or in certain circumstances. 

You see it is quite a small detail, a very small detail which recurs in this 
way; sometimes it comes immediately: one night, the second night, the 
third night; sometimes it takes weeks to recur. 

13 April 1955, 7, 123 


Fashioning one’s destiny when a child 


Often I have dreams about railways. I often miss the train... 

It is quite symbolical! 

... because I have too much luggage. I run after it and at times I succeed 
in catching up with it and jumping into the last coach. 

The train, the ship, and I suppose the aeroplane also are for those who 
do yoga, symbols of the way and of the Force that leads you—if you lose 
your time or if you have too much luggage or if you think of it too late, 
well, you miss the way and you must run hard to catch up. 

There are lots of dreams like that which give a very precise indication 
of the state you are in. 

15 February 1951, 4, 107 


Sometimes in dreams one goes into houses, streets, places one has 
never seen. What does this mean? 

There may be many reasons for this. Perhaps it is an exteriorisation: 
one has come out of the body and gone for a stroll. They may be memories 
of former lives. Perhaps one has become identified with someone else’s 
consciousness and has the memories of this other person. Perhaps it is a 
premonition (this is the rarest case, but it may happen): one sees ahead 
what one will see later. 

The other day I spoke to you about those landscapes of Japan; well, 
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almost all—the most beautiful, the most striking ones—I had seen in 
vision in France; and yet I had not seen any pictures or photographs of 
Japan, I knew nothing of Japan. And I had seen these landscapes without 
human beings, nothing but the landscape, quite pure, like that, and it had 
seemed to me they were visions of a world other than the physical; they 
seemed to me too beautiful for the physical world, too perfectly beautiful. 
Particularly I used to see very often those stairs rising straight up into the 
sky; in my vision there was the impression of climbing straight up, straight 
up, and as though one could go on climbing, climbing, climbing.... It had 
struck me, and the first time I saw this in Nature down there, I understood 
that I had already seen it in France before having known anything about 
Japan. 

There are always many explanations possible and it is very difficult to 
explain for someone else. For oneself, if one has studied very carefully 
one’s dreams and activities of the night, one can distinguish fine nuances. 
I was saying I thought I had a vision of another world—I knew it was 
something which existed, but I could not imagine there was a country 
where it existed; this seemed to me impossible, so very beautiful it was. It 
was the active mind which interfered. But I knew that what I was seeing 
truly existed, and it was only when I saw these landscapes physically that 
I realised in fact that I had seen something which existed, but I had seen it 
with inner eyes (it was the subtle physical) before seeing it physically. 
Everyone has certain very small indications, but for that one must be very, 
very methodical, very scrupulous, very careful in one’s observation and 
not neglect the least signs, and above all not give favourable mental 
explanations to the experiences one has. For if one wants to explain to 
oneself (I don’t even speak of explaining to others), if one wants to explain 
the experience to oneself advantageously, to draw satisfaction, one does 
not understand anything any more. That is, one may mix up the signs 
without even noticing that they are mixed up. For instance, when one sees 
somebody in a dream (I am not speaking of dreams in which you see 
somebody unknown, but of those where you see somebody you know, 
who comes to see you) there are all sorts of explanations possible. If it is 
someone living far away from you, in another country, perhaps that person 
has written a letter to you and the letter is on the way, so you see this 
person because he has put a formation of himself in his letter, a 
concentration; you see the person and the next morning you get the letter. 
This is a very frequent occurrence. If it is a person with a very strong 
thought power, he may think of you from very far, from his own country 
and concentrate his thought, and this concentration takes the form of that 
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person in your consciousness. Perhaps it is that this person is calling you 
intentionally; deliberately he comes to tell you something or give you a 
sign, if he is in danger, if he is sick. Suppose he has something important 
to tell you, he begins to concentrate (he knows how to do it, as everyone 
does not) and he enters your atmosphere, comes to tell you something 
special. Now if you are passive and attentive, you receive the message. 
And then, two more instances still: someone has exteriorised himself more 
or less materially in his sleep and has come to see you. And you become 
conscious of this person because (almost by miracle) you are in a 
corresponding state of consciousness. And finally, a last instance, this 
person may be dead and may come to see you after his death (one part of 
him or almost the whole of his being according to the relation you have 
with him). Consequently, for someone who is not very, very careful it is 
very difficult to distinguish these nuances, very difficult. On the other 
hand, quite often imaginative people will tell you, “Oh! I saw this person— 
he is dead.” I have heard that I don’t know how many times. These are 
people whose imagination runs freely. It is possible that the person is 
dead, but not because he has appeared to you!... One must pay great 
attention to the outer forms things take. There are shades very difficult to 
distinguish, one must be very, very careful. For oneself, if one is in the 
habit of studying all this, one can become aware of the differences, but to 
interpret another’s experiences is very difficult, unless he gives you in 
great detail all that surrounds the dream, the vision: the ideas he had before, 
the ideas he had later, the state of his health, the feelings he experienced 
when going to sleep, the activities of the preceding day, indeed, all sorts 
of things. People who tell you, “Oh! I had this vision, explain it to me!”, 
that is childishness—unless it is someone whom you have followed very 
carefully, whom you yourself have taught how to recognise the planes, 
and whose habits, whose reactions you know; otherwise it is impossible 
to explain, for there are innumerable explanations for one single thing. 
14 April 1951, 4, 318-20 


Do you know how to exteriorise yourself? 

Do you even know what it means to exteriorise oneself? Not 
philosophically or psychologically, I mean occultly. Are you conscious in 
your exteriorisation, do you do it at will? Do you know how to leave your 
body and live in a more subtle body, and then again leave that body and 
live in another more subtle body and so on? Do you know how to do all 
that? Have you ever done it? No. Then we shall speak about it again another 
day. 
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It happens in dreams, Mother. 

In dreams? Do you know where you are in your dreams? 

A little. 

A little? This is becoming interesting! And where do you go in your 
dreams? 

Often in regions... 

What regions? 

Vital regions. 

Oh! oh! You go into the vital world—and nothing unpleasant happens 
to you there? 

Most often. 

Ah! and how do you get out of it? 

Rush back into the body! 

Is that where your knowledge ends? 

No. Sometimes there is a call and then one sees there is no need to 
rush back. But it doesn’t last long. 

It doesn’t last. But do you go in and out at will? 

Not at will. 

Can you return to a place you have already been to several times before? 

No, Mother. 

You don’t find the same place again several times? 

Not at will. 

Ah! but there are children who know how to do this, they continue 
their dreams. Every evening when they go to bed they return to the same 
place and continue their dream. 

When I was a child I used to do that. 

You are no longer a child, that’s a pity! 

Because I had no preoccupations then. 

Well, become a child once more and you will know how to do it again. 

Nothing is more interesting. It is a most pleasant way of passing the 
nights. You begin a story, then, when it is time to wake up, you put a full 
stop to the last sentence and come back into your body. And then the 
following night you start off again, re-open the page and resume your 
story during the whole time you are out; and then you arrange things well— 
they must be well arranged, it must be very beautiful. And when it is time 
to come back, you put a full stop once again and tell those things, “Stay 
very quiet till I return!” And you come back into your body. And you 
continue this every evening and write a book of wonderful fairy-tales— 
provided you remember them when you wake up. 

But this depends on being in a quiet state during the day, doesn't it? 
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No, it depends on the candour of the child. 

And on the trust he has in what happens to him, on the absence of the 
mind’s critical sense, and a simplicity of heart, and a youthful and active 
energy—it depends on all that—on a kind of inner vital generosity: one 
must not be too egoistic, one must not be too miserly, nor too practical, 
too utilitarian—indeed there are all sorts of things one should not be... 
like children. And then, one must have a lively power of imagination, 
for—I seem to be telling you stupid things, but it is quite true—there is a 
world in which you are the supreme maker of forms: that is your own 
particular vital world. You are the supreme fashioner and you can make a 
marvel of your world if you know how to use it. If you have an artistic or 
poetic consciousness, if you love harmony, beauty, you will build there 
something marvelous which will tend to spring up into the material 
manifestation. 

When I was small I used to call this “telling stories to oneself’. It is not 
at all a telling with words, in one’s head: it is a going away to this place 
which is fresh and pure, and... building up a wonderful story there. And if 
you know how to tell yourself a story in this way, and if it is truly beautiful, 
truly harmonious, truly powerful and well co-ordinated, this story will be 
realized in your life—perhaps not exactly in the form in which you created 
it, but as a more or less changed physical expression of what you made. 

That may take years, perhaps, but your story will tend to organise your 
life. 

But there are very few people who know how to tell a beautiful story; 
and then they always mix horrors in it, which they regret later. 

If one could create a magnificent story without any horror in it, nothing 
but beauty, it would have a considerable influence on everyone’s life. 
And this is what people don’t know. 

If one knew how to use this power, this creative power in the world of 
vital forms, if one knew how to use this while yet a child, a very small 
child... for it is then that one fashions his material destiny. But usually 
people around you, sometimes even your own little friends, but mostly 
parents and teachers, dabble in it and spoil everything for you, so well that 
very seldom does the thing succeed completely. 

But otherwise, if it were done like that, with the spontaneous candour 
of a child, you could organise a wonderful life for yourself—I am speaking 
of the physical world. 

The dreams of childhood are the realities of mature age. 

18 April 1956, 8, 115-8 
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MEDITATION AS SUBJECTIVE ILLUSION 
VERSUS DYNAMIC MEDITATION 
AND CONCENTRATION 


Meditation with no transformative power in life 


“There are some who, when they are sitting in meditation, get into a state 
which they think very fine and delightful.” 
Questions and Answers 1929 — 1931 (21 April 1929) 

What is this state? 

Whatever it may be, they think their state is delightful and remarkable. 
They have a very high opinion of themselves. They believe they are 
remarkable people because they are able to sit quietly without moving; 
and if they don’t think of anything, that is remarkable. But usually it is a 
kind of kaleidoscope that is going on in their head, they do not even notice 
it. Still, those who can remain for a moment without moving, without 
speaking and thinking, have certainly a very high opinion of themselves. 
Only, as I have said, if they are pulled out of it, if someone comes and 
knocks at the door and they are told, “There is somebody waiting for 
you”, or “Madam, your child is crying”, they immediately get furious and 
say: “There, my meditation is spoilt! Completely spoilt.” I am telling you 
things I have seen with my own eyes. People who were very serious in 
their meditation, and could not be interrupted in their meditation without 
their getting violently angry.... Naturally this is not a sign of great spiritual 
progress. They stormed against everybody because they had been pulled 
out of their beatific meditation. 

Among people who meditate there are some who know how to meditate, 
who concentrate not on an idea, but in silence, in an inner contemplation 
in which they say they reach even a union with the Divine; and that is 
perfectly all right. There are others, just a few, who can follow an idea 
closely and try to find exactly what it means; that too is all right. Most of 
the time people try to concentrate and enter into a kind of half sleepy and, 
in any case, very tamasic state. They become some kind of inert thing; the 
mind is inert, the feeling is inert, the body is immobile. They can remain 
like that for hours, for there is nothing more durable than inertia! All this 
that I am telling you now—these are experiences of people I have met. 
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And these people, when they come out of their meditation, sincerely believe 
they have done something very great. But they have simply gone down 
into inertia and unconsciousness. People who know how to meditate are 
very few in number. Besides, admitting that through much discipline and 
years of effort you have in your meditation succeeded in coming into 
conscious relation with the divine Presence, evidently this is a result, and 
this result should necessarily have an effect upon your character and your 
life. But this effect is very different according to individuals. There are 
cases in which the person is split into two in so radical a way that while in 
meditation such people can enter into contact with the Divine and obtain 
this supreme felicity of identification, but when they come out of this and 
lead their normal life, begin to live and act, they can be the most ordinary 
men with the most ordinary and sometimes even the most vulgar reactions. 
Indeed, I know people who become altogether ordinary men, and then 
they do, for example, all the things one should not do, like passing their 
time in gossiping about others, thinking of themselves only, having all 
selfish reactions and wanting to organise their life for their petty personal 
well-being; they do not think of others at all and never do anything for 
anybody, have no large idea. And yet, in their meditation, they have had 
this contact. And that is why people who have discovered how very difficult 
it is to change this petty outer nature that one takes up along with the body, 
how difficult it is to transcend oneself, to transform one’s movements, 
say: “It is not possible, it is no use trying; in coming to the world, you 
have taken a body of dust, you have only to let it fall off and prepare to go 
away, leaving the world as it is; and the only thing to do is to run away as 
quickly as one can; and if everybody runs away, there will no longer be a 
world and therefore no more misery.” That’s logical. If they are told: “But 
perhaps what you propose to do is very selfish, to go away and leave 
others floundering?”—‘‘Well, they have only to do what I do. If everybody 
did what I am doing, they would get out of it, there would be no longer 
any world, no longer any misery.” As though it depended upon the will of 
individuals who have not even taken any part in the making of the world! 
How can they hope to stop it? At least if it was they who had made it, they 
could know how it was made and could try to undo it (although it is not 
always easy to undo what one has done), but it is not they who have made 
it, they do not even know how it has been made and they have the 
presumption to want to undo it, because they imagine that they themselves 
can run away from it.... I do not think it is possible. One cannot run away, 
even if one tries. That however is another subject. In any case, for me, my 
experience (which is sufficiently long, for it is now almost fifty-three years 
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since I have been dealing with people, with their yoga, their inner efforts; 
Ihave seen much here and there, a little everywhere in the world); well, I 
do not believe that it is by meditation that you can transform yourself. I 
am absolutely convinced of the contrary. 

If while doing what you have to do—whatever it may be, whatever 
work it is—if you do it and while doing it are careful not to forget the 
Divine, to offer to Him what you do and try so to give yourself to Him that 
He may change all your reactions—instead of their being selfish, petty, 
stupid and ignorant, making them luminous, generous—then in that way 
you will make progress. Not only will you have made some progress but 
you will have helped in the general progress. I have never seen people 
who have left everything in order to go and sit down in a more or less 
empty contemplation (for it is more or less empty), I have never seen such 
people making any progress, or in any case their progress is very trifling. 
I have seen persons who had no pretensions of doing yoga, who were 
simply filled with enthusiasm by the idea of terrestrial transformation and 
of the descent of the Divine into the world and who did their little bit of 
work with that enthusiasm in the heart, giving themselves wholly, without 
reserve, without any selfish idea of a personal salvation; these I have seen 
making magnificent progress, truly magnificent. And sometimes they are 
wonderful. I have seen sannyasis, I have seen people who live in 
monasteries, I have seen people who professed to be yogis, well, I would 
not exchange one of the others for a dozen such people (I mean, from the 
standpoint of terrestrial transformation and world progress, that is to say, 
from the standpoint of what we want to do, to try that this world may no 
longer be what it is and may become truly the instrument of the divine 
Will, with the divine Consciousness). It is not by running away from the 
world that you will change it. It is by working there, modestly, humbly but 
with a fire in the heart, something that burns like an offering. Voild. 

So meditation is of no use? 

No, and to the extent it is necessary, it will come spontaneously. All of 
a sudden, you will be seized by something that makes you still, makes you 
concentrate in the vision of an idea or of a psychological state. That captures 
you. You must not resist. Then you make the needed progress. At such a 
moment you see, you understand something; and then the next minute you 
start your work again with that something gained in you, but without any 
pretension. What I most fear are those who believe themselves very 
exceptional because they sit down and meditate. Of all things this is the 
most dangerous, because they become so vain and so full of self-satisfaction 
that they close up in this way all avenues of progress.... There is one thing 
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that has always been said, but always misunderstood, it is the necessity of 
humility. It is taken in the wrong way, wrongly understood and wrongly 
used. Be humble, if you can be so in the right way; above all, do not be so 
in the wrong way, for that leads you nowhere. But there is one thing: if you 
can pull out from yourself this weed called vanity, then indeed you will 
have done something. But if you knew how difficult it is! You cannot do a 
thing well, cannot have a fine idea, cannot have a right movement, cannot 
make a little progress without getting puffed up inside (even without being 
aware of it), with a self-satisfaction full of vanity. And you are obliged 
then to hammer it hard to break it. And still broken bits remain and these 
begin to germinate. One must work the whole of one’s life and never forget 
to work in order to uproot this weed that springs up again and again and 
again so insidiously that you believe it is gone and you feel very modest 
and say: “It is not I who have done it, I feel it is the Divine, I am nothing 
if He is not there”, and then the next minute, you are so satisfied with 
yourself simply for having thought that! 

13 May 1953, 5, 41-5 


Mother reads from Lights on Yoga, “Work”. 

“All work” is “a school of experience” ? 

Yes, surely. You don’t understand? 

No, Mother. 

If you don’t do anything, you cannot have any experience. The whole 
life is a field of experience. Each movement you make, each thought you 
have, each work you do, can be an experience, and must be an experience; 
and naturally work in particular is a field of experience where one must 
apply all the progress which one endeavours to make inwardly. 

If you remain in meditation or contemplation without working, well, 
you don’t know if you have progressed or not. You may live in an illusion, 
the illusion of your progress; while if you begin to work, all the 
circumstances of your work, the contact with others, the material 
occupation, all this is a field of experience in order that you may become 
aware not only of the progress made but of all the progress that remains to 
be made. If you live closed up in yourself, without acting, you may live in 
a completely subjective illusion; the moment you externalise your action 
and enter into contact with others, with circumstances and the objects of 
life, you become aware absolutely objectively of whether you have made 
progress or not, whether you are more calm, more conscious, stronger, 
more unselfish, whether you no longer have any desire, any preference, 
any weakness, any unfaithfulness—you can become aware of all this by 
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working. But if you remain enclosed in a meditation that’s altogether 
personal, you may enter into a total illusion and never come out of it, and 
believe that you have realised extraordinary things, while really you have 
only the impression, the illusion that you have done so. 

(...) 

If we go back to the teaching of the Rishis, for example, there was no 
idea of flight out of the world; for them the realization had to be terrestrial. 
They conceived a Golden Age very well, in which the realisation would 
be terrestrial. But starting from a certain decline of vitality in the spiritual 
life of the country, perhaps, from a different orientation which came in, 
you see... it is certainly starting from the teaching of the Buddha that this 
idea of flight came, which has undermined the vitality of the country, 
because one had to make an effort to cut oneself off from life. The outer 
reality became an illusory falsehood, and one had no longer to have 
anything to do with it. So naturally one was cut off from the universal 
energy, and the vitality went on diminishing, and with this vitality all the 
possibilities of realisation also diminished. 

But it is very remarkable... I have met many people who were trying 
this method of detachment and separation from life, and living exclusively 
in the inner reality. These people, almost all of them, had in the outer life 
absolutely gross defects. When they returned to the ordinary consciousness, 
they were very much lower than one of the élite, for instance, a man of 
great culture and great intellectual and moral development. These people 
in their ordinary conduct, when they came out of their meditation, their 
exclusive concentration, lived very grossly. They had very, very ordinary 
defects, you see. I knew many of this kind. Or perhaps they had come to a 
stage where their outer life was a sort of dream in which they were, so to 
say, not existing. But one had altogether the impression of beings who 
were completely incomplete, totally incomplete, that is, outwardly there 
was nothing at all. 

But if in the outer consciousness one is very low, how can one meditate ? 
It becomes very difficult, doesn’t it? 

Yes, very difficult! 

Then how do these people succeed? 

But they came out of it completely, they left it as one takes off a cloak, 
then they put it aside and entered another part of their being. And this is 
what happened exactly, it was as though they took away this consciousness, 
laid it aside and entered another part of their being. And in their meditation, 
as long as they remained there, it was very good. But these people, most 
of them, when in that state, were in a kind of samadhi, and they could not 
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even speak; and so when they came back and returned to the ordinary 
consciousness, it was just where it was before, completely unchanged; 
there was no contact. 

7 September 1955, 7, 287-291 


I don't understand this: “The disadvantage [of trance or samadhi] is 
that trance becomes indispensable and the problem of the waking 
consciousness is not solved; it remains imperfect.” “Waking consciousness 
is not solved”? 

And naturally! Because if in order to have a meditation or a relation 
with the inner world, you are obliged to enter into samadhi, your waking 
consciousness always remains what it is, without ever changing. That’s 
what I said in other words, you see, when I said that people have a higher 
consciousness only in very deep meditation. When they come out of their 
meditation they are no better than they were before. All their defects are 
there which come back as soon as they come back into their waking 
consciousness; and they never make any progress because they do not 
establish a relation between their deeper consciousness, the truth of their 
being, and their outer being. You see, they take off their outer being as 
though they were taking off a cloak, and they put it in a corner: “Come 
now, don’t trouble me, keep quiet. You are a nuisance.” And then they 
enter into contemplation, their meditation, into their deep experience; and 
then they come back, put on the cloak which of course has not changed— 
which perhaps is dirtier still than before—and they remain exactly as they 
were without any meditation. 

If you want the outer being to change, it is while remaining conscious 
of it that you should have the other experiences; and you must not lose 
contact with your ordinary outer consciousness if you want it to profit by 
the experience. There are many people... I knew people like that, who 
used to meditate for hours, almost all the time... they spent their time 
meditating, and then if by chance... if someone disturbed them in their 
meditation, if they had to do something, they flew into a rage, a fury, they 
abused everybody, they became more intolerable than if they had never 
meditated, than any ordinary person. This happened because they neglected 
making their outer being participate in their deeper life. They cut themselves 
into two, so there is a portion inside which progresses and a portion outside 
which becomes worse and worse, because it is completely neglected. 

15 December 1954, 6, 427-8 


When one sits for meditation, one can sometimes succeed in establishing 


269 


mental silence. But how can one fix this as a constant experience ? Because 
the moment one throws oneself into activity, the mental disturbance begins 
again! 

One can have a quiet mind without being in a complete state of silence; 
one can carry on an activity without being disturbed. The ideal is to be 
able to act without coming out of the mental quietude. 

One can do everything while keeping the mind quiet, and what one 
does is better done. 

16, 344 


When one meditates there are moments when one sees very unpleasant 
forms in front of himself for some days. 

It begins and later ends. What does it mean? 

Yes, it means probably that instead of meditating in a silent 
concentration, one has opened one’s consciousness either in a vital domain 
or in a not very pleasant mental domain. That’s what it means. It can also 
mean—it depends on the degree of development one has reached—it can 
mean in certain cases, when one is master of one’s concentration and knows 
where one goes—still this already requires a fairly great discipline—it 
may be that it is a particular attack of adverse forces, of bad wills, coming 
either from certain beings or from certain domains; but it is not necessarily 
attacks; it can simply be that one has opened one’s consciousness in a 
place that’s not very desirable or else sometimes, often, that one had in 
himself a number of movements of the vital and the mind which were not 
very desirable, and when one enters the silence of meditation or that kind 
of passive attitude of expectation of something which is going to happen, 
all these vibrations which have gone out of him come back to him in their 
real appearance which is not very pleasant. This happens often: one had 
bad feelings, not positively wicked but still things which are not desirable, 
bad thoughts, movements of dissatisfaction, revolt or impatience, or a 
lack of contentment or... you see, one may be angry with somebody, even 
in thought, no need of speaking... things like that. When one is quiet and 
tries to be still so as to have an experience, all these things come back to 
him in their true form, that is, not very pleasant forms: very ugly, forms 
which are at times very ugly. I think that I have already told you this 
several times: it’s something that happens frequently if you don’t control 
your thoughts and your vital reactions and if someone has displeased you 
for some reason or other, if that person has done or said something which 
you do not like, and you consider him hostile and so the spontaneous 
reaction is to want to punish him in some way or other or if one is still 
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more primitive—if I may say so—to want to take vengeance or hope that 
something bad will happen to him. 

However, it may even come very spontaneously, a violent reaction, 
like that, then you don’t think about it any more. But now, at night, when 
you are asleep, ninety-nine times out of a hundred, in a case like this, the 
person in question comes to you with an extreme violence, either to kill 
you or to make you ill, as though he wished you as much harm as possible, 
and then in your ignorance you say, “Well, I was quite right to be angry 
with him.” But it is quite simply your own formation which returns to you, 
nothing else but that. The person has nothing to do with it—he is quite 
innocent in the affair. This is a phenomenon which occurs very often, I 
mean for people who have movements of rancour or anger or violence; 
and they always see in a dream of this kind the justification of their 
movements—whereas it is only a very striking image of their own feelings. 
For the formation returns upon one in this way. 

Then in these cases what should one do? 

What should one do? First, never have bad thoughts to begin with; and 
then, secondly, never be afraid, even if you see extremely ugly things— 
not only have no fear but no disgust and no repulsion, simply a perfect 
quietude—and try to be as pure and calm as possible. Then, whatever it 
may be, whether it be your own formation or it comes from others, whether 
it be an attack or a bad place—no matter what it is—everything will be all 
right. But above all, this: quiet, calm, naturally sheltered from every kind 
of possible fear, and without any disgust, without any recoiling, nothing; 
like that: a perfect indifference with a complete calm. Then nothing bad 
can happen, absolutely nothing. Even if it is truly an enemy who comes to 
attack you, he becomes powerless. 

In all cases, without exception, whatever may happen, calm and quietude 
and serene peace and an absolute faith in the divine Grace—if you have 
all this, nothing can happen to you. And you must have all this if you want 
to have experiences; because experiences without this—it’s not good; but 
with this, it’s excellent. 

9 March 1955, 7, 80-2 


You sit quietly, to begin with; and then, instead of thinking of fifty 
things, you begin saying to yourself, “Peace, peace, peace, peace, peace, 
calm, peace!” You imagine peace and calm. You aspire, ask that it may 
come: “Peace, peace, calm.” And then, when something comes and 
touches you and acts, say quietly, like this, “Peace, peace, peace.” Do 
not look at the thoughts, do not listen to the thoughts, you understand. 
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You must not pay attention to everything that comes. You know, when 
someone bothers you a great deal and you want to get rid of him, you 
don’t listen to him, do you? Good! You turn your head away (gesture) 
and think of something else. Well, you must do that: when thoughts come, 
you must not look at them, must not listen to them, must not pay any 
attention at all, you must behave as though they did not exist, you see! 
And then, repeat all the time like a kind of—how shall I put it?—as an 
idiot does, who repeats the same thing always. Well, you must do the 
same thing; you must repeat, “Peace, peace, peace.” So you try this for 
a few minutes and then do what you have to do; and then, another time, 
you begin again; sit down again and then try. Do this on getting up in the 
morning, do this in the evening when going to bed. You can do this... 
look, if you want to digest your food properly, you can do this for a few 
minutes before eating. You can’t imagine how much this helps your 
digestion! Before beginning to eat you sit quietly for a while and say, 
“Peace, peace, peace!” and everything becomes calm. It seems as though 
all the noises were going far, far, far away (Mother stretches out her 
arms on both sides) and then you must continue; and there comes a time 
when you no longer need to sit down, and no matter what you are doing, 
no matter what you are saying, it is always “Peace, peace, peace.” 
Everything remains here, like this, it does not enter (gesture in front of 
the forehead), it remains like this. And then one is always in a perfect 
peace... after some years. 

But at the beginning, a very small beginning, two or three minutes, it is 
very simple. For something complicated you must make an effort, and 
when one makes an effort, one is not quiet. It is difficult to make an effort 
while remaining quiet. Very simple, very simple, you must be very simple 
in these things. It is as though you were learning how to call a friend: by 
dint of being called he comes. Well, make peace and calm your friends 
and call them: “Come, peace, peace, peace, peace, come!” 

8 September 1954, 6, 313-4 


What does Sri Aurobindo mean by “a self-dynamising meditation” ? 

It is a meditation that has the power of transforming your being. It is a 
meditation which makes you progress, as opposed to static meditation 
which is immobile and relatively inert, and which changes nothing in your 
consciousness or in your way of being. A dynamic meditation is a 
meditation of transformation. 

Generally, people don’t have a dynamic meditation. When they enter 
into meditation—or at least what they call meditation—they enter into a 
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kind of immobility where nothing stirs, and they come out of it exactly as 
they went in, without any change either in their being or in their 
consciousness. And the more motionless it is, the happier they are. They 
could meditate in this way for eternities, it would never change anything 
either in the universe or in themselves. That is why Sri Aurobindo speaks 
of a dynamic meditation which is exactly the very opposite. It is a 
transforming meditation. 

How is it done? Is it done in a different way? 

I think it is the aspiration that should be different, the attitude should 
be different. “Different way’—what do you mean by “way”—(laughing) 
the way of sitting?... Not that? The inner way? 

Yes. 

But for each one it is different. 

I think the most important thing is to know why one meditates; this is 
what gives the quality of the meditation and makes it of one order or 
another. 

You may meditate to open yourself to the divine Force, you may meditate 
to reject the ordinary consciousness, you may meditate to enter the depths 
of your being, you may meditate to learn how to give yourself integrally; 
you may meditate for all kinds of things. You may meditate to enter into 
peace and calm and silence—this is what people generally do, but without 
much success. But you may also meditate to receive the Force of 
transformation, to discover the points to be transformed, to trace out the 
line of progress. And then you may also meditate for very practical reasons: 
when you have a difficulty to clear up, a solution to find, when you want 
help in some action or other. You may meditate for that too. 

I think everyone has his own mode of meditation. But if one wants the 
meditation to be dynamic, one must have an aspiration for progress and 
the meditation must be done to help and fulfil this aspiration for progress. 
Then it becomes dynamic. 

14 March 1956, 8, 88-9 


It is very difficult to meditate. There are all kinds of meditations.... You 
may take an idea and follow it to arrive at a given result—this is an active 
meditation; people who want to solve a problem or to write, meditate in 
this way without knowing that they are meditating. Others sit down and 
try to concentrate on something without following an idea—simply to 
concentrate on a point in order to intensify one’s power of concentration; 
and this brings about what usually happens when you concentrate upon a 
point: if you succeed in gathering your capacity for concentration 
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sufficiently upon a point whether mental, vital or physical, at a given 
moment you pass through and enter into another consciousness. Others 
still try to drive out from their head all movements, ideas, reflexes, reactions 
and to arrive at a truly silent tranquillity. This is extremely difficult; there 
are people who have tried for twenty-five years and not succeeded, for it 
is somewhat like taking a bull by the horns. 

There is another kind of meditation which consists in being as quiet as 
one can be but without trying to stop all thoughts, for there are thoughts 
which are purely mechanical and if you try to stop these you will need 
years, and moreover you will not be sure of the result; instead of that you 
gather together all your consciousness and remain as quiet and peaceful 
as possible, you detach yourself from external things as though they do 
not interest you at all, and all of a sudden, you brighten the flame of 
aspiration and throw into it everything that comes to you so that the flame 
may rise higher and higher, higher and higher; you identify yourself with 
it and you go up to the extreme point of your consciousness and aspiration, 
thinking of nothing else—simply, an aspiration which mounts, mounts, 
mounts, without thinking a minute of the result, of what may happen and 
especially of what may not, and above all without desiring that something 
may come—simply, the joy of an aspiration which mounts and mounts 
and mounts, intensifying itself more and more in a constant concentration. 
And there I may assure you that what happens is the best that can happen. 
That is, it is the maximum of your possibilities which is realised when you 
do this. These possibilities may be very different according to individuals. 
But then all these worries about trying to be silent, going behind 
appearances, calling a force which answers, waiting for an answer to your 
questions, all that vanishes like an unreal vapour. And if you succeed in 
living consciously in this flame, in this column of mounting aspiration, 
you will see that even if you do not have an immediate result, after a time 
something will happen. 

12 February 1951, 4, 104-5 


Meditation, only a mental activity: concentration involves all levels 
of being 


There are all kinds of different meditations! What people usually call 
meditation is, for example, choosing a subject or an idea and following its 
development or trying to understand what it means. There is a concentration 
but not as complete a concentration as in concentration proper, where 
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nothing should exist except the point on which one concentrates. Meditation 
is amore relaxed movement, less tense than concentration. 

When one is trying to understand a problem which comes up, a 
psychological problem or a circumstantial one, and he sits down and looks 
at and sees all the possibilities, compares them, studies them, this is a 
form of meditation; and one does it spontaneously when the thing comes 
up. When one is facing a decision to be taken, for instance, and doesn’t 
know which one to take, well, ordinarily one reflects, consults his reason, 
compares all the possibilities and makes his choice... more or less. Well, 
this is a form of meditation. 

Now, there is the form of meditation which consists in a concentration 
on an idea and concentrating one’s attention upon it to the extent that that 
alone exists; then this is the equivalent of a concentration, but instead of 
being total it is only mental. 

Total concentration implies a concentration also of all the movements 
of the vital and physical. The method of gazing at a point is a very well- 
known one. So it is even physical, you see, one’s eyes are fixed on this 
point, and one does not move any more... nothing more... one sees nothing, 
doesn’t move his sight from that point, and the result usually is that one 
ends up by becoming that point. And I knew someone who used to say 
that one had to pass beyond the point, become this point, to the extent of 
passing to the other side, crossing the point, and that then one opened to 
higher regions. But it is true that if one succeeds in concentrating totally 
on a point, there is a moment when the identification is absolute, and there 
is no more any separation between the one who is concentrating and the 
thing upon which he is concentrated. There is a complete identification. 
One can’t distinguish between himself and the point. This is a total 
concentration, while meditation is a particular concentration of the thought, 
a partial one. 

The opening, Sweet Mother, for not thinking at all! 

Not thinking at all is not easy; but if one wants a perfect concentration 
it is essential that there are no thoughts any more. 

Is there a relation, Sweet Mother, between concentration and 
contemplation? 

There can always be a relation between everything, but usually 
one means by contemplation a kind of opening upwards. It is rather a 
state of passive opening upwards. It is a fairly passive form of 
aspiration. One makes this movement rather like something opening, 
opening in an aspiration; but if the contemplation is sufficiently total, 
it becomes a concentration. Yet it is not necessarily a concentration. 
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When it is a concentration, then the part which concentrates... 
concentration is limited or rather... 

A concentration is essentially a limiting. One can’t concentrate on 
several points at once, it is no longer a concentration. 

No, I mean during a contemplation. 

No, you just said that it is a limited concentration; a concentration is 
necessarily limited. 

24 August 1955, 7, 272-4 


What is the difference between meditation and concentration? 

Meditation is a purely mental activity, it interests only the mental being. 
One can concentrate while meditating but this is a mental concentration; 
one can get a silence but it is a purely mental silence, and the other parts 
of the being are kept immobile and inactive so as not to disturb the 
meditation. You may pass twenty hours of the day in meditation and for 
the remaining four hours you will be an altogether ordinary man because 
only the mind has been occupied—the rest of the being, the vital and the 
physical, is kept under pressure so that it may not disturb. In meditation 
nothing is directly done for the other parts of the being. 

Concentration is a more active state. You may concentrate mentally, you 
may concentrate vitally, psychically, physically, and you may concentrate 
integrally. Concentration or the capacity to gather oneself at one point is 
more difficult than meditation. You may gather together one portion of 
your being or consciousness or you may gather together the whole of your 
consciousness or even fragments of it, that is, the concentration may be 
partial, total or integral, and in each case the result will be different. 

If you have the capacity to concentrate, your meditation will be more 
interesting and easier. But one can meditate without concentrating. Many 
follow a chain of ideas in their meditation —it is meditation, not 
concentration. 

Is it possible to distinguish the moment when one attains perfect 
concentration from the moment when, starting from this concentration, 
one opens oneself to the universal Energy? 

Yes. You concentrate on something or simply you gather yourself 
together as much as is possible for you and when you attain a kind of 
perfection in concentration, if you can sustain this perfection for a 
sufficiently long time, then a door opens and you pass beyond the limit of 
your ordinary consciousness—you enter into a deeper and higher 
knowledge. Or you go within. Then you may experience a kind of dazzling 
light, an inner wonder, a beatitude, a complete knowledge, a total silence. 
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There are, of course, many possibilities but the phenomenon is always the 
same. 

To have this experience all depends upon your capacity to maintain 
your concentration sufficiently long at its highest point of perfection. 

To have this experience is it necessary to concentrate every time? 

In the beginning, yes, for you have not the capacity to keep what you 
have acquired, to maintain your concentration at its maximum—you slip 
back and lose even the memory of the experience you have had. But if you 
once follow a path, it is easier to follow the same path a second time and 
so on. The second concentration is therefore easier than the first one. You 
must persevere in your concentration till you come to the point when you 
no longer lose the inner contact. 

From that time onward you must remain in this inner and higher 
consciousness from where you can do everything. You see your body and 
the material world and you know what is to be done and how to do it. 

That is the first aim of concentration, but naturally not the last. 

To attain that concentration much effort is necessary; an immediate or 
even a quick result is rarely possible. But if the inner door has once been 
opened, you may be sure that it will open again if you know how to 
persevere. 

As long as the door has not been opened, you may doubt your capacity, 
but once opened, no more doubt is possible, if you go on willing and 
aspiring. 

This experience has a considerable value. 

25 December 1950, 4, 7-9 


Usually, instead of choosing one’s work very carefully and taking exactly 
what one can do and doing it as well as one can, very often one takes too 
much. And in this too much there are many things which are at least partially 
useless, which could be considerably reduced, without harming the result 
(note that I am not making a general rule of it, it is only an experience I 
have); and when one is very attentive to the inner indication and refuses to 
be tossed by the waves that come from outside—these waves are of all 
kinds of movements arising from the wills of others or from a kind of 
routine of circumstances or from oppositions coming from forces which 
are not very favourable—so, instead of being pushed like that and moved 
by these things, if one receives a very clear, very precise inner indication 
and follows it without equivocating, you see, without any hesitation, a 
little strictly—indeed, if it doesn’t please others, so much the worse for 
them—well, it happens that one becomes in a way the master of 
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circumstances, that they are organised favourably, and that one does much 
more work in much less time. 

There’s a way of reducing the time necessary for doing things by 
increasing the concentration considerably. Some people can’t do this for 
long, it tires them; but it’s like weightlifting, isn’t it, one can get accustomed 
to it. And then, if you can succeed in mastering this power of concentration 
and in making your mind absolutely still—for this indeed is the first 
condition—and if in this quietude you concentrate it, concentrate, 
concentrate, concentrate on the point you want to make, on the work you 
have to do or the action you have to perform, well, you can... it comes like 
a kind of extremely quiet but all-powerful force of propulsion, and you go 
forward with one movement... without hesitation you can literally do ina 
quarter of an hour what would otherwise take one hour. And so this has 
the great advantage that it gives you time and that after this, instead of 
going from one activity to another, from one agitation to another, you can 
relax completely for some minutes and have a total rest. This gives you 
time to rest; and in this repose, naturally, as you are relaxed, all that could 
have been a little too tense is relaxed and put in order, and this puts you 
back in a condition in which you are once again able to make another 
concentration. Try! 

13 April 1955, 7, 125-6 


When one wants to concentrate, why do all kinds of thoughts come 
which never came before? 

Perhaps they came and you did not know it! Perhaps it is because you 
want to concentrate that you become aware that they are there. It may also 
happen that there is an element of contradiction in the consciousness and 
that when you want to be silent, something says, “No, I won’t be silent!” 

I think that many of you have an inner contradiction like this. When 
you have resolved to be good, there is something which would like to 
push you into being wicked, and when you want to be quiet, there is 
something which pushes you into being agitated, and when you want to be 
silent, immediately thoughts begin to wander. It is a contradiction inherent 
in man’s nature. It may be this; it may be what I said: that all these thoughts 
are there but as you were not paying any attention to them, you were not 
aware of them. 

It is quite certain that to create absolute silence is of all things the most 
difficult, for many things of which one was not aware, become enormous! 
There were all kinds of suggestions, movements, thoughts, formations 
which went on as though automatically in the outer consciousness, almost 
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outside the consciousness, on the frontiers of consciousness; and as soon 
as one wants to be absolutely silent, one becomes aware of all these things 
which go on moving, moving, moving and make a lot of noise and prevent 
you from being silent. That is why it is better to remain very quiet, very 
calm and at the same time very attentive to something which is above you 
and to which you aspire, and if there is this kind of noise passing like that 
around you (Mother moves her hands around her head), not to pay 
attention, not to look, not to heed it. If there are thoughts which go round 
and round and round like this (gestures), which come and go, do not look, 
do not pay attention, but concentrate upwards in a great aspiration which 
one may even formulate—because often it helps the concentration— 
towards the light, the peace, the quietude, towards a kind of inner 
impassiveness, so that the concentration may be strong enough for you 
not to attend to all that continues to whirl about all around. But if suddenly 
you say, “Ah, there’s some noise! Oh, here is a thought!”, then it is finished. 
You will never succeed in being quiet. Have you never seen those people 
who try to stop a quarrel by shouting still louder than the ones who are 
quarrelling? Well, it is something like that. (Mother laughs.) 

8 September 1954, 6, 309-10 


What is meant by the “silence of the physical consciousness”! and 
how can one remain in this silence? 

The physical consciousness is not only the consciousness of our body, 
but of all that surrounds us as well—all that we perceive with our senses. 
It is a sort of apparatus for recording and transmission which is open to all 
the contacts and shocks coming from outside and responds to them by 
reactions of pleasure and pain which welcome or repel. This makes in our 
outer being a constant activity and noise that we are only partially aware 
of, because we are so accustomed to them. 

But if through meditation or concentration we turn inward or upward, 
we can bring down into ourselves or raise up from the depths calm, quiet, 
peace and finally silence. It is a concrete, positive silence (not the negative 
silence of the absence of noise), immutable so long as it remains, a silence 
one can experience even in the outer tumult of a hurricane or battlefield. 
This silence is synonymous with peace and it is all-powerful; it is the 
perfectly effective remedy for the fatigue, tension and exhaustion arising 
from that internal over-activity and noise which generally escape our 
control and cease neither by day nor night. 


' Sri Aurobindo, The Life Divine, SABCL, Vol. 19, p. 906. 


279 


This is why the first thing required when one wants to do Yoga is to 
bring down and establish in oneself the calm, the peace, the silence. 
15 October 1959, 16, 229-30 


“Concentrate in the heart. Enter into it; go within and deep and far, as 
far as you can. Gather all the strings of your consciousness that are spread 
abroad, roll them up and take a plunge and sink down.” 
Questions and Answers 1929 (7 April) 
Naturally, when I speak of the heart, I do not mean the physical organ, 
the viscera, but the psychological or psychic centre of the being. 
3 February 1951, 4, 68 


Why is it better to concentrate in the heart ?? 

He [Sri Aurobindo] says here that it is easier. For some people it is 
more difficult, it depends on one’s nature. But it is better because if you 
concentrate there, deeply enough, it is there that you enter into contact 
with the psychic for the first time; while if you concentrate in the head you 
have to pass later from the head to the heart to be able to identify yourself 
with the psychic being. And if you concentrate by gathering the energies, 
it is better to gather them here, because it is in this centre, in this region of 
the being that you find the will to progress, the force of purification, and 
the most intense and effective aspiration. The aspiration that comes from 
the heart is much more effective than that from the head. 

3 November 1954, 6, 389 


I cannot manage to enter into the heart. I feel during meditation that 
my consciousness is flying around an impenetrable fortress. What should 
I do to succeed in what You have told me? 

This happens because you are trying to enter with a superficial 
consciousness which does not have contact with the inner states of being. 
You have to go out of this external consciousness and penetrate into a 
subtler consciousness; then the fortress will no longer be impenetrable. 

22 December 1965, 16, 330 


It is always better, for meditation—you see, we use the word 
“meditation”, but it does not necessarily mean “moving ideas around in 


?“There is no other method in this Yoga except to concentrate, preferably in the heart, 
and call the presence and power of the Mother to take up the being and by the workings 
of her force transform the consciousness; one can concentrate also in the head or 
between the eyebrows, but for many this is a too difficult opening.” 
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the head”, quite the contrary—it is always better to try to concentrate in a 
centre, the centre of aspiration, one might say, the place where the flame 
of aspiration burns, to gather in all the energies there, at the solar plexus 
centre and, if possible, to obtain an attentive silence as though one wanted 
to listen to something extremely subtle, something that demands a complete 
attention, a complete concentration and total silence. And then not to move 
at all. Not to think, not to stir, and make that movement of opening so as to 
receive all that can be received, but taking good care not to try to know 
what is happening while it is happening, for if one wants to understand or 
even to observe actively, it keeps up a sort of cerebral activity which is 
unfavourable to the fullness of the receptivity—to be silent, as totally 
silent as possible, in an attentive concentration, and then be still. 

If one succeeds in this, then, when everything is over, when one comes 
out of meditation, some time later—usually not immediately—from within 
the being something new emerges in the consciousness: a new understanding, 
a new appreciation of things, a new attitude in life—in short, a new way of 
being. This may be fugitive, but at that moment, if one observes it, one finds 
that something has taken one step forward on the path of understanding or 
transformation. It may be an illumination, an understanding truer or closer 
to the truth, or a power of transformation which helps you to achieve a 
psychological progress or a widening of the consciousness or a greater control 
over your movements, over the activities of the being. 

And these results are never immediate. For if one tries to have them at 
once, one remains in a state of activity which is quite the contrary of true 
receptivity. One must be as neutral, as immobile, as passive as one can be, 
with a background of silent aspiration not formulated in words or ideas or 
even in feelings; something that does this (gesture like a mounting flame) 
in an ardent vibration, but which does not formulate, and above all, does 
not try to understand. 

With a little practice one reaches a state which may be obtained at will, 
in a few seconds, that is, one doesn’t waste any of the meditation time. 
Naturally, in the beginning, one must slowly quieten the mind, gather up 
one’s consciousness, concentrate; one loses three-quarters of the time in 
preparing oneself. But when one has practised the thing, in two or three 
seconds one can get it, and then one benefits from the whole period of 
receptivity. 

Naturally, there are still more advanced and perfected states, but that 
comes later. But already if one reaches that state, one profits fully by the 
meditation. 

5 June 1957, 9, 115-6 
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Mother reads from Lights on Yoga, “Surrender and Opening”. 

Here it is written: “The heart in this Yoga should in fact be the main 
centre of concentration until the consciousness rises above.” But each 
one’s consciousness is on a different plane! 

Yes, very different. Only it is always said: “Concentrate here, on the 
solar plexus, the centre, here, because it’s here that one can most easily 
find the psychic, enter into contact with the psychic. That’s why. That’s 
what it means. 

Once the consciousness rises where does one find it? 

Above the head, above the mind. What Sri Aurobindo means is: Unless 
one has gone beyond the mind and into altogether higher regions, so long 
as one remains in the human consciousness, the mental, vital, physical 
consciousness, one must concentrate in order to find the psychic. It is 
only if you have soared up out of the human consciousness and entered 
consciously the higher regions above the mind, far above the mind, that 
you no longer need to concentrate in the psychic because you will naturally 
find it. 

But to rise above the mental consciousness, not into a higher speculative 
mind, but far beyond all mental movements is not an easy thing. To begin 
with, the mind must be absolutely silent and quiet, otherwise one can’t do 
it. Itis only when the mind enters into a complete silence, a perfect quietude, 
that it becomes just a mirror for reflecting what is above; then one can rise 
above. But so long as that goes on, there’s no hope. 

(...) 

Sweet Mother, when you say, “Concentrate in the heart”, does it mean 
concentrate with the mind? 

The consciousness, not the mind, the consciousness! 

I don’t say think in the heart, I say concentrate, concentrate the energy, 
concentrate the consciousness, concentrate the aspiration, concentrate the 
will. Concentrate. One can have an extremely intense concentration without 
a single thought, and in fact it is usually much more intense when one 
doesn’t think. (Silence) It’s one of the most indispensable things to do if 
one wants to succeed in having self-control and even a limited self- 
knowledge: to be able to localise one’s consciousness and move it about 
in the different parts of one’s being, in such a way as to distinguish between 
one’s consciousness and one’s thought, feelings, impulses, become aware 
of what the consciousness is in itself. And in this way one can learn how to 
shift it: one can put one’s consciousness in the body, put it in the vital, put 
it in the psychic (that’s the best place to put it in); one can put one’s 
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consciousness in the mind, can raise it above the mind, and with one’s 
consciousness one can go into all the regions of the universe. 

But first of all one must know what one’s consciousness is, that is, 
become conscious of one’s consciousness, localise it. And for this there 
are many exercises. But one of them is very well known, it is to observe 
oneself and watch oneself living, and then see whether it is really the body 
which is the consciousness of the being, what one calls “myself”; and then 
when one has realized that it is not at all the body, that the body expresses 
something else, then one searches in his impulses, emotions, to see whether 
it’s that, and again one finds out that it is not that; and then one seeks in his 
thoughts, whether the thought is truly himself, what he calls “myself”, and 
at the end of a very short time one becomes aware: “No, I am thinking, 
therefore ‘myself’ is different from my thoughts.” And so, by progressive 
eliminations one succeeds in entering into contact with something, 
something which gives you the impression of being—‘Yes, that’s ‘myself’. 
And this something I can move around, I can move it from my body to my 
vital, to my mind, I can even, if I am very... how to put it?... very practised 
in moving it, I can move it into other people, and it’s in this way that I can 
identify myself with things and people. I can with the help of my aspiration 
make it come out of my human form, rise above towards regions which 
are no longer this little body at all and what it contains.” And so one 
begins to understand what one’s consciousness is; and it’s after that that 
one can say, “Good, I shall unite my consciousness with my psychic being 
and shall leave it there, so that it may be in harmony with the Divine and 
be able to surrender entirely to the Divine.” Or else, “If by this exercise of 
rising above my faculties of thinking and my intellect I can enter a region 
of pure light, pure knowledge...” then one can put his consciousness there 
and live like that, in a luminous splendour which is above the physical 
form. 

But first this consciousness must be mobile, and one must know how 
to distinguish it from the other parts of the being which in fact are its 
instruments, its modes of expression. The consciousness must make use 
of these things, and not you mistake these things for the consciousness. 
You put the consciousness in these things, so you become conscious of 
your body, conscious of your vital, conscious of your mind, conscious of 
all your activities through your will for identification; but for this, first 
your consciousness must not be completely entangled, mingled, joined, 
so to say, with all these things; it must not take them for itself, must not be 
deceived. 

27 July 1955, 7, 248-51 
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Leaving one ‘experience’: preparing for another 


In all spiritual disciplines the first thing that you are taught is not to 
narrate your experiences to others. If you need to clarify your mind, tell 
your experiences to your spiritual teacher and to no one else, and even 
before your spiritual teacher you must be very careful. When you present 
or explain to him what has happened in you, if you observe yourself closely, 
you will see that there are things in you of which you are not wholly aware; 
in your experiences often there are gaps, interruptions in the continuity (it 
is extremely difficult to get at the continuity of consciousness and to follow 
the movement to the end); then, if you narrate your experience without 
wanting to add anything whatsoever, without failing in sincerity, even so 
you put in what is not there. When people come and tell me something, an 
inner event, they find me at times inattentive, not attaching much 
importance to what I am being told—tt is not that, it is that I listen to what 
is within, I see what is perfectly exact and the little facts that have been 
added. And it is because of this that generally I do not encourage these 
things. I know that people may feel relieved, comforted, if they can tell 
me what has happened, but then one must come with a wonderfully 
scientific spirit. A scientist would never tell you, “It is this”, “It is that”, 
unless he has made all the possible experiments to have the proof of what 
he says. And for spiritual things one must follow the same method. 

5 February 1951, 4, 76 


Generally, the starting-point must be an experience, however small, 
which serves as a compass on the way, an experience one refers to in 
order to be sure of not going astray, until one is ready for another more 
important and conclusive experience. 

The real landmarks on the way are the spontaneous experiences, not 
those that come from a mental formation and are always unreliable. 

The experience must come first and the explanation afterwards. That is 
why Sri Aurobindo has said: Never distrust your experience; but you may 
distrust your explanation, which is a mental activity.? 

It is very important to take note of one’s experiences and remember 
them. To construct a system of development is secondary and sometimes 
harmful. 

17 March 1965, 16, 314-5 


3 “Experience in thy soul the truth of the Scripture; afterwards, if thou wilt, reason and 
state thy experience intellectually and even then distrust thy statement; but distrust 
never thy experience.” 

Thoughts and Aphorisms, in SABCL, Vol. 17, p. 89. 
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One can never have the same experience twice because one is never 
the same person twice. Between the first experience and the second, even 
if one hour has passed, you are no longer the same man and you can never 
reproduce identically the same thing. If you take care to become more 
conscious, more sincere, more concentrated, the experience you have will 
be different, but it may be deeper and more clear. But if you cling to 
something you have had and want to reproduce the same thing, you will 
have nothing at all, because you can’t have the same thing and you are in 
a state in which you refuse to have a new experience, for you are attached 
to the past one. And usually when one has had an experience which was a 
revelation, something altogether important, one doesn’t want to leave it, 
one is afraid of not having it any longer, and so, in this movement of 
clinging to something, one prevents oneself from progressing and puts 
oneself in conditions in which one can’t have the next experience. 

Well, this has to be understood, because it is an absolute fact: one 
can never have the same experience twice. There may be similar 
experiences, very close, and particularly some which appear similar, but 
these experiences... if one is absolutely sincere, impartial and like a blank 
page, he will perceive that there is a difference, sometimes an essential 
one, between the two, though in appearance they seem very close. But the 
more ready you are to leave behind all that you have experienced, in order 
to be able to go towards something better and higher, the faster you will 
go; the more you drag the heavy weight of all the past which you don’t 
want to get rid of, the slower is your advance. 

All the past should always be simply like a stepping-stone or a ladder, 
something to lead you farther; it should not have any other use except to 
push you forward. And if you can feel this and always turn your back on 
what is past and look at what you want to do, then you go much faster, you 
don’t waste time on the way. What makes you lose time is always this 
clinging to what has been, to what is, what seemed to you beautiful and 
good in what is past. This must only help you, you must not reject it, but it 
must help you to go forward, it must simply be something on which you 
lean to take a step forward. 

Now, at a particular time, a set of circumstances, inner and outer, has 
caused one to be receptive to a certain vibration; for example, as you say, 
while looking at the stars or contemplating a landscape or reading a page 
or hearing a lecture, one has suddenly an inner revelation, an experience, 
something that strikes him and gives him the impression of being open to 
something new. But if you want to hold on to this tightly like that, you will 
lose everything, because one can’t keep the past, one must always go 
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forward, advance, advance. This illumination must prepare you so that 
you can organise your whole being on this new level, in order to be able 
suddenly, one day, to leap up again to a higher step. 

There is a horizontal advance between abrupt ascents. It is the moment 
of the abrupt ascent which gives you an impression of something like a 
revelation, a great inner joy. But once you have climbed the step, if you 
want to climb it once more you would have to go down again. You must 
go on preparing yourself at this level in order to climb another higher 
step. These things which suddenly give you a great joy are always ascents. 
But these ascents are prepared by a slow work of horizontal progress, that 
is, one must become more and more conscious, establish more and more 
perfectly what one is, draw from it all the inner, psychological 
consequences, and in action also. It is a long utilisation of an abrupt leap 
and, as I say, there are two kinds of progress. But the horizontal progress 
is indispensable. 

You must not stop, you must not cling in this way to your vertical 
progress and not want to move because it has brought you a revelation. 
You must know how to leave it in order to prepare for another. 

2 February 1955, 7, 34-6 


For most people an experience exists only when they can explain it to 
themselves. The experience in itself—contact with a certain force, a 
widening of consciousness, communion with an aspect of the Divine, no 
matter what experience, an opening of the being, the breaking down of an 
obstacle, crossing over a stage, opening new doors—all these experiences, 
if people cannot explain them to themselves in so many words and 
materialise them in precise thoughts, it is as though these did not exist! 
And it is just this need for expression, this need for translation, which 
causes the greater part of the experience to lose its power of action on the 
individual consciousness. How is it that you have a decisive, definitive 
experience, that, for instance, you have opened the door of your psychic 
being, you have been in communion with it, you know what this means, 
and then—it does not stay? It is because it does not have a sufficiently 
tangible power unless you can express it to yourself. The experience begins 
for you only when you are able to describe it. Well, when you are able to 
describe it, the greater part of its intensity and its capacity of action for the 
inner and outer transformation has already evaporated. There it may be 
said that expression, explanation is always a coming down. The experience 
itself is on a much higher plane. 

17 October 1956, 8, 330-1 
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I don’t know if any of you are so fond of music as to know how to hear 
it. But if you want to listen to music, you must create an absolute silence 
in your head, you must not follow or accept a single thought, and must be 
entirely concentrated, like a sort of screen which receives, without 
movement or noise, the vibration of the music. That is the only way, there 
is no other, the only way of hearing music and understanding it. If you 
admit in the least the movements and fancies of your thought, the whole 
value of the music escapes you. Well, to understand a teaching which is 
not quite of the ordinary material kind but implies an opening to something 
more deep within, this necessity of silence is far greater still. If, instead of 
listening to what you are told, you begin to jump on the idea in order to 
ask another question or even to discuss what is said under the false pretext 
of understanding better, all that you are told passes like smoke without 
leaving any effect. 

Similarly, when you have an experience, you must never, during the 
period of the experience, try to understand what it is, for you immediately 
cause it to vanish, or you deform it and take away its purity; in the same 
way, if you want a spiritual teaching to enter into you, you must be 
absolutely immobile in your head, immobile like a mirror which not only 
reflects but absorbs the ray of light, lets it enter and go deep within, so that 
from the depths of your consciousness it may spring up again, some day 
or other, in the form of knowledge. 

25 July 1956, 8, 235-6 


How to change one’s consciousness? 

Naturally, there are many ways, but each person must do it by the means 
accessible to him; and the indication of the way usually comes 
spontaneously, through something like an unexpected experience. And 
for each one, it appears a little differently. 

For instance, one may have the perception of the ordinary consciousness 
which is extended on the surface, horizontally, and works on a plane which 
is simultaneously the surface of things and has a contact with the superficial 
outer side of things, people, circumstances; and then, suddenly, for some 
reason or other—as I say for each one it is different—there is a shifting 
upwards, and instead of seeing things horizontally, of being at the same 
level as they are, you suddenly dominate them and see them from above, 
in their totality, instead of seeing a small number of things immediately 
next to yourself; it is as though something were drawing you above and 
making you see as from a mountain-top or an aeroplane. And instead of 
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seeing each detail and seeing it on its own level, you see the whole as one 
unity, and from far above. 

There are many ways of having this experience, but it usually comes to 
you as if by chance, one fine day. 

Or else, one may have an experience which is almost its very opposite 
but which comes to the same thing. Suddenly one plunges into a depth, 
one moves away from the thing one perceived, it seems distant, superficial, 
unimportant; one enters an inner silence or an inner calm or an inward 
vision of things, a profound feeling, a more intimate perception of 
circumstances and things, in which all values change. And one becomes 
aware of a sort of unity, a deep identity which is one in spite of the diverse 
appearances. 

Or else, suddenly also, the sense of limitation disappears and one 
enters the perception of a kind of indefinite duration beginningless and 
endless, of something which has always been and always will be. 

These experiences come to you suddenly in a flash, for a second, a 
moment in your life, you don’t know why or how.... There are other ways, 
other experiences—they are innumerable, they vary according to people; 
but with this, with one minute, one second of such an existence, one catches 
the tail of the thing. So one must remember that, try to relive it, go to the 
depths of the experience, recall it, aspire, concentrate. This is the starting- 
point, the end of the guiding thread, the clue. For all those who are destined 
to find their inner being, the truth of their being, there is always at least 
one moment in life when they were no longer the same, perhaps just like a 
lightning-flash—but that is enough. It indicates the road one should take, 
it is the door that opens on this path. And so you must pass through the 
door, and with perseverance and an unfailing steadfastness seek to renew 
the state which will lead you to something more real and more total. 

Many ways have always been given, but a way you have been taught, a 
way you have read about in books or heard from a teacher, does not have 
the effective value of a spontaneous experience which has come without 
any apparent reason, and which is simply the blossoming of the soul’s 
awakening, one second of contact with your psychic being which shows 
you the best way for you, the one most within your reach, which you will 
then have to follow with perseverance to reach the goal—one second which 
shows you how to start, the beginning.... Some have this in dreams at 
night; some have it at any odd time: something one sees which awakens in 
one this new consciousness, something one hears, a beautiful landscape, 
beautiful music, or else simply a few words one reads, or else the intensity 
of concentration in some effort—anything at all, there are a thousand 
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reasons and thousands of ways of having it. But, I repeat, all those who 
are destined to realise have had this at least once in their life. It may be 
very fleeting, it may have come when they were very young, but always at 
least once in one’s life one has the experience of what true consciousness 
is. Well, that is the best indication of the path to be followed. 

One may seek within oneself, one may remember, may observe; one 
must notice what is going on, one must pay attention, that’s all. Sometimes, 
when one sees a generous act, hears of something exceptional, when one 
witnesses heroism or generosity or greatness of soul, meets someone who 
shows a special talent or acts in an exceptional and beautiful way, there is 
a kind of enthusiasm or admiration or gratitude which suddenly awakens 
in the being and opens the door to a state, a new state of consciousness, a 
light, a warmth, a joy one did not know before. That too is a way of catching 
the guiding thread. There are a thousand ways, one has only to be awake 
and to watch. 

First of all, you must feel the necessity for this change of consciousness, 
accept the idea that it is this, the path which must lead to the goal; and 
once you admit the principle, you must be watchful. And you will find, 
you do find it. And once you have found it, you must start walking without 
any hesitation. 

Indeed, the starting-point is to observe oneself, not to live in a perpetual 
nonchalance, a perpetual apathy; one must be attentive. 

26 December 1956, 8, 402-5 
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LOVE: SUPREME POWER OF ATTRACTION 
AND IRRESISTIBLE NEED FOR SELF-GIVING 


Those near to us are put on our path 


Which minds are nearest to me and what is my ideal work among 
them? 

Always, in one way or another, life puts in our path those who for some 
reason are near to us. Each individual creates his own environment 
according to what he is himself. 

And, if such is our dominant preoccupation, all those whom we thus 
meet on our way are the very ones to whom we can be most useful. 

For one who lives constantly in the spiritual consciousness, everything 
that happens to him takes on a special value and all is conducive to his 
progressive evolution. It will always be beneficial for him to observe his 
encounters, to investigate both the apparent and the deeper reasons for 
them, and, in accordance with his altruistic aspirations, he will ask himself 
what good he can do in each different case. And according to his own 
degree of spirituality, his action will always have a greater or lesser 
spiritualising effect. 

If we observe at all attentively the causes which bring us closer to our 
kind, we see that these contacts occur at various levels of depth in our 
being, depending on our own special mode of conscious activity. 

We can classify these relationships into four main categories 
corresponding to our four principal modes of activity: physical, vital, 
psychic and mental. They may have their play in one or several of these 
categories, simultaneously or successively, according to the quality and 
type of the manifestation of our activity. 

Physical contact is compulsory, so to say, since it depends on the fact 
that we have a physical body. It inevitably occurs with those who have 
provided us with this body and with all those who are materially dependent 
on them. These are the relations of kinship. There are also relationships of 
proximity: neighbourhood in houses, in the various means of transport, in 
the street. (I may remark here—and this remark also applies to the other 
three categories—that this relationship is not necessarily exclusive: this is 
in fact rare, since we are seldom active on only one plane of our being; 
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what I mean is that the physical relationship is dominant over the other 
three.) 

Vital contact occurs between impulses and desires which are identical 
or liable to combine in order to complement and heighten one another. 

Psychic contact occurs between converging spiritual aspirations. 

Mental contact comes from similar or complementary mental capacities 
and affinities. 

Normally, if the predominance of one category is not clearly 
established—and this can only happen when there is enough order in our 
being to organise it in all its depth and complexity—we can and should 
give material help to those who are near to us for physical reasons. 

With certain exceptions, material help is the best assistance we can 
give to the members of our family or to those whom we chance to meet in 
the street, in trains, in ships, in buses, etc.: pecuniary help, aid in case of 
illness or danger. 

We should assist the sensitivity of those who are attracted to us because 
they have identical tastes, artistic or otherwise, by rectifying, balancing or 
canalising their sense-energies. 

We can help those who by a common aspiration for progress have been 
brought into contact with us, through our example, by showing them the 
path, and through our love, by smoothing the way for them. 

Finally, we must allow the light of our intelligence to shine for those 
who come close to us as a result of mental affinity, so that, if possible, we 
may widen their field of thought and enlighten their ideal. 

These various affinities express themselves outwardly in slight and 
sometimes subtle variations in the conditions of our encounters, and 
because our insight is seldom alert enough, these slight variations often 
elude us. 

But to direct our action in the right way and reduce as far as possible 
the causes of our wrong attitudes towards our fellowmen, we should always 
investigate with the greatest care the numerous reasons for our contacts 
and find the category of affinities which binds us to them. 

A few rare beings are close to us in all four modes of existence at the 
same time. These are friends in the deepest sense of the word. It is on 
them that our actions can have their most integral, their most perfectly 
helpful and beneficial effect. 

We should never forget that the duration of a contact between two human 
lives depends on the number and depth of the states of being in which the 
affinities that bind them have their play. 
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Only those who commune with the eternal essence within themselves 
and in all things can be eternally united. 

Only those are friends forever who have been close or distant friends 
from all time in this or other worlds. 

And whether or not we meet these friends depends on the encounter 
we must first experience within ourselves, in the unknown depths of our 
being. 

Moreover, when this meeting occurs, our whole attitude is transformed. 

2 July 1912, 2, 71-3 


Why does one feel attracted at first sight to some people and feel a 
repulsion for others ? 

Usually this is based on vital affinities, nothing else. There are vital 
vibrations which harmonise and vital vibrations which don’t. It is usually 
this, nothing else. It is vital chemistry. 

One would have to be in a much deeper and more clear-sighted 
consciousness for it to be otherwise. There is an inner perception based 
on a psychic consciousness, which makes you feel which people have the 
same aspiration, the same aim, and can be your companions on the way; 
and this perception also makes you clear-sighted about those who follow 
a very different way or carry in them forces which are hostile to you and 
may harm you in your development. But to attain such a perception one 
must oneself be exclusively occupied with one’s own spiritual progress 
and integral realisation. Now, that is not often the case. And usually too, 
when one has attained this inner clear-sightedness, it is not expressed by 
attraction and repulsion, but by a very “objective” knowledge, it might be 
said, and a kind of inner certainty which makes you act calmly and 
reasonably, and without attractions and repulsions. 

Therefore, it may be said in a general and almost absolute way that 
those who have very definite and impulsive likes and dislikes live in a 
vital consciousness. Mixed with this, there may be mental affinities; that 
is, some minds like to have relationships in common activities, but here 
too, these are people on a much higher level intellectually, and this is also 
expressed even more by a comparative ease in relationships and by 
something much more calm and detached. One takes pleasure in speaking 
with certain people, for others there is no attraction, one gains nothing 
from it. It is a little more distant and quiet; it belongs more to the field of 
reason. But likes and dislikes clearly belong to the vital world. Well, there 
is a vital chemistry just as there is physical chemistry: there are bodies 
which repel each other and others which attract; there are substances which 
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combine and others which explode, and it is like that. There are some vital 
vibrations which harmonise, and harmonise to such an extent that ninety- 
nine times out of a hundred these sympathies are taken for what men call 
love, and suddenly people feel, “Oh! He is the one I was waiting for’, 
“Oh! She is the one I was seeking!” (laughing), and they rush towards 
each other, till they find out that it was something very superficial and that 
these things can’t last. There. So the first advice given to those who want 
to do yoga: “Rise above likes and dislikes.” This is something without any 
deeper reality and it can at the very least lead you into difficulties which 
are at times quite hard to overcome. You can ruin your life with these 
things. And the best thing is not to take any notice of them—to draw back 
a little into yourself and ask yourself why—tt’s nothing very mysterious— 
you like to meet this person, don’t like to meet that one. 

11 September 1957, 9, 180-1 


In the heart there is a double action: the action of vital impulse and 
that of pure emotion. What makes this mixture possible ? 

How does this mixture come about? 

For both have their seat in the heart, don’t they? 

Not in the same place. 

It is not our physical heart, you understand. It is this centre here (Mother 
points to the middle of the chest). But there are various depths. The more 
you come to the surface, the more is it mixed, naturally, with vital impulses 
and even purely physical reactions, purely physical sensations. The deeper 
you go, the less the mixture. And if you go deep enough, you find the 
feeling absolutely pure, behind. It is a question of depth. 

One throws oneself out all the time; all the time one lives, as it were, 
outside oneself, in such a superficial sensation that it is almost as though 
one were outside oneself. As soon as one wants even to observe oneself a 
little, control oneself a little, simply know what is happening, one is always 
obliged to draw back or pull towards oneself, to pull inwards something 
which is constantly like that, on the surface. And it is this surface thing 
which meets all external contacts, puts you in touch with similar vibrations 
coming from others. That happens almost outside you. That is the constant 
dispersal of the ordinary consciousness. 

20 June 1956, 8, 192 


Human beings are in the habit of basing their relationships with others 


on physical, vital and mental contacts; that is why there is almost always 
discord and suffering. If, on the contrary, they based their relationships 
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on psychic contacts (between soul and soul), they would find that behind 
the troubled appearances there is a profound and lasting harmony which 
can express itself in all the activities of life and cause disorder and 
suffering to be replaced by peace and bliss. 

28 August 1969, 10, 246 


Yet you must not mistake the feelings for the psychic, you understand!— 
these two are absolutely different things. People always think that when 
they have emotions, feelings, they are entering the psychic. These things 
have nothing to do with the psychic, they are purely vital. They are the 
most subtle part of the vital, if you like, but they are vital. It’s not through 
the feelings that one goes to the psychic, it is through a very intense 
aspiration and a self-detachment. 

Sweet Mother, what is the meaning of “to dry up the heart” ? 

To dry up the heart! People say that your heart is dried up when you no 
longer have any vital sentimentality. That’s what they call having a dried 
up heart, when one no longer has any vital sentimentality. A really dried 
up heart is a being who... who would be incapable of any goodness, any 
generosity, any goodwill; but happily this is very rare. 

There are some rare individuals, born without a psychic being who are 
wicked; but they are very rare. For everyone there is always hope; even 
those who imagine that they are very strong in being wicked, even for 
them, there is a hope; it can awaken suddenly. But that’s not what people 
think. What people think is what I tell you; it’s when you have no 
sentimental weakness and vital emotion that people tell you, ““You have a 
dried up heart.” But that’s their opinion, it’s not a truth. A dried up heart 
would be someone incapable of having any compassion; it is very rare. 
Even in people who had the reputation of being the most wicked there was 
always a small corner of their being open to compassion. At times it was 
ridiculously small, but it was there. 

27 July 1955, 7, 249 


Here it is written: “It is not enough that the psychic should respond 
and the higher mental accept or even the lower! vital submit and the 
inner physical consciousness feel the influence.” Does this mean that 
there is also a higher vital? 

Yes, the higher vital is usually much less difficult to surrender, for it is 


' Sri Aurobindo’s word here is “‘inner’’. In the French translation this word, translated 


as “intérieur” was by mistake printed as “inférieur” which means lower. The question 
arises due to this mistake. 


294 


under the influence of the mind and at times even of the psychic; so it 
understands more easily. It is much easier to convert this than the lower 
vital which is essentially the vital of desires and impulses. So, you see, 
what he means is that the lower vital can submit, it agrees to obey, to do 
what it is asked, but it is not at all satisfied. It is not happy; sometimes it 
even suffers; it pushes its revolt down into itself through obedience, but it 
does not collaborate. And unless the vital collaborates with joy and true 
love, nothing can be done; the transformation cannot come. 

7 July 1954, 6, 204 


Is an emotion always a vital movement? 

It depends on the emotion and it also depends on what you call an 
emotion. For example, there is a state where, if you find yourself in the 
presence of a very precise, very clear psychic movement, a distinctly 
psychic movement—this happens quite often—the emotion is so powerful 
that tears come to your eyes. You are not sad, you are not happy, neither 
one nor the other; it doesn’t correspond to any particular feeling, but it is 
an intensity of emotion which comes from something that is clearly, 
precisely psychic. It may be in yourself, but it is even more often in someone 
else. When you are in contact with an act, a movement, a manifestation 
which belongs to the psychic, then, all of a sudden, the eyes are filled with 
tears. If you call that an emotion... obviously it is an emotion. But usually, 
it comes from one thing: the physical being has a not very conscious but 
very intense longing for a contact with the psychic life. It feels poor, 
destitute, isolated and abandoned when it is not in contact with the psychic 
being. Not one physical being in a million is aware of this. But this kind of 
impression of being lost, left hanging, without protection, without support, 
of lacking something and not knowing what it is, something you don’t 
understand but which you lack, an emptiness somewhere: well, this comes 
more often than one thinks—people have no idea what it is. But then, 
when for some reason or other this consciousness suddenly comes into 
contact with a clearly psychic phenomenon, with psychic forces, psychic 
vibrations, the feeling is so strong, so strong that certainly, most often, the 
body can hardly hold it. It is like a joy that is too great, that overflows on 
all sides, that you can’t contain, can’t hold in yourself. It is like that. There 
is suddenly a sort of revelation, not very conscious, not clearly expressed, 
the revelation of... this is it, this is what I must have. And it is so powerful, 
so powerful that it gives you an emotion, which is made up of so many 
things that you can hardly say what it is. These are emotions that are not 
vital. 
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Vital emotions are of an altogether different nature—they are very clear, 
very precise, you can express them very distinctly; they are violent, they 
usually fill you with an intensity, a restlessness, sometimes a great 
satisfaction. And then the opposite comes with the same force. And so 
people, many people think—we have mentioned this several times 
already—some people imagine they experience love only when it is like 
that, when love is in the vital, when it comes with all the movements of the 
vital, all this intensity, this violence, this precision, this glamour, this 
brightness. And when that is absent they say, “Oh, this is not love.” 

And yet that is exactly how love gets distorted: already it is no longer 
love, it is beginning to be passion. And this is an almost universal error 
among human beings. 

Some people are full of a very pure, very high, very selfless psychic 
love and yet they know nothing about it and think they are cold, dry and 
without love because this admixture of vital vibration is absent. For them 
love begins and ends with this vibration. 

And as it is something highly unstable which has movements and 
reactions and violences of all kinds, in depression as in satisfaction, love 
is something very ephemeral for these people: they have minutes of love 
in their lives. It may last a few hours and then it becomes dull and flat 
again and they imagine that love has deserted them. 

As I said, some people are quite beyond that, they have been able to 
control it in such a way that it does not get mixed up with anything else; 
they have in themselves this psychic love which is full of self-forgetfulness, 
of self-giving, compassion, generosity, nobility of life, and is a great power 
of identification. So most of these people think they are cold or 
indifferent—they are very nice people, you see, but they do not love— 
and sometimes they themselves do not know. I have known people who 
thought they had no love because they didn’t have this vital vibration. 
Usually, when people speak of emotions, they are speaking of vital 
emotions. But there is another kind of emotion which is of an infinitely 
higher order and doesn’t express itself in the same way, which has just as 
much intensity, but an intensity that is under control, contained, condensed, 
concentrated, and is an extraordinary dynamic power. 

True love can achieve extraordinary things, but it is rare. All kinds of 
miracles can be done out of love for the person one loves—not for 
everyone, but for the people or the person one loves. But it has to be a 
love free from all vital mixture, an absolutely pure and selfless love which 
demands nothing in return, which expects nothing in return. 

30 January 1951, 15, 322-5 
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The quality of love: proportional to the level of consciousness 


This corresponds to a kind of vibration—the vibration received from 
people who hate. It is a vibration that is fundamentally the same, so to say, 
as the vibration of love. In its very depths there is the same sensation. 
Although on the surface it is the opposite, it is supported by the same 
vibration. And one could say that one is the slave of what one hates just as 
much as of what one loves, perhaps even more so. It is something that 
grips you, that haunts you, and which you cherish; a sensation you cherish, 
for underneath its violence there is a warmth of attraction which is just as 
great as the warmth you feel for what you love. And it seems that this 
distortion in the appearance only exists in the activity of the manifestation, 
that is, entirely on the surface. 

One is obsessed by what one hates even more than by what one loves. 
And the obsession comes from this inner vibration. 

All these “feelings”—what to call them?—have a mode of vibration, 
with something very essential at the core, and covering layers, as it were. 
And the most central vibration is the same, and as it expands to express 
itself, it becomes distorted. With love, it is quite obvious; it becomes, 
outwardly, in the vast majority of cases, something whose nature is quite 
different from the inner vibration, because it is something that withdraws 
into itself, shrivels up and wants to draw things towards itself in an egoistic 
movement of possession. You want to be loved. You say, “I love that 
person,” but at the same time there is what you want; the feeling is lived 
as, “I want to be loved.” And so this distortion is almost as great as the 
distortion of hatred which consists in wanting to destroy what you love in 
order not to be bound by it. Because you cannot obtain what you want 
from the object of your love, you want to destroy it in order to become 
free; in the other case, you shrivel up almost in an inner rage, because you 
cannot obtain, you cannot absorb what you love. And truly speaking 
(laughing), from the standpoint of the deeper truth, there is not much 
difference! 

It is only when the central vibration remains pure and expresses itself 
in its initial purity, which is an unfolding—what to call it?... itis something 
that radiates, a vibration that spreads out in splendour; and it is a 
blossoming, yes, a radiant blossoming—then it remains true. And 
materially, this is translated as self-giving, self-forgetfulness, generosity 
of soul. And that is the only true movement. But what is usually called 
“love” is as far removed from the central vibration of true Love as hatred; 
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only, one withdraws, shrivels up and hardens, and the other strikes. This is 
what makes all the difference. 

And it is not seen with ideas, it is seen with vibrations. It is very 
interesting. 

In fact I have had to study this a great deal recently. I have had the 
opportunity to see these vibrations. The external results may be deplorable, 
from the practical point of view they may be dreadful; that is to say, this 
kind of vibration encourages the urge to harm, to destroy; but from the 
standpoint of the deeper truth, this distortion is not much greater than the 
other, it is only of a more aggressive nature—and even then... 

If one pursues this experience further and deeper, if one concentrates 
on this vibration, one realises that it is the initial vibration of creation, the 
vibration which has been altered, distorted in all that exists. And then 
there is a kind of all-embracing warmth—one cannot call it exactly a 
“sweetness”, but it is a kind of strong sweetness—an all-embracing warmth 
in which there is as much smile as sadness—much more smile than 
sadness.... 

This does not justify the distortion, but it is above all a reaction to the 
choice that the human mentality—especially the human morality—has 
made between one kind of distortion and another. There is a whole series 
of distortions that have been labelled “bad” and there is a whole series of 
distortions towards which people are full of indulgence, almost 
compliments. And yet from the essential point of view these distortions 
are not much better than the others—it is a matter of choice. 

In fact, one should first perceive the central vibration and then appreciate 
its unique and wonderful quality so much that one would automatically 
and spontaneously avoid all distortions, whatever they may be, the virtuous 
as well as the vicious. 

We always come back to the same thing, there is only one solution: to 
attain the truth of things and cling to it—this essential truth, the truth of 
essential Love—and cling to it. 

25 December 1965, 10, 213-6 


This talk is based upon Mother’s essay “The Four Austerities and the Four Liberations”, 
Part III. 


Sweet Mother, I did not understand this: “At the beginning of this 
manifestation, in the purity of its origin, love is composed of two move- 
ments, two complementary poles of the urge towards complete oneness. 
On the one hand there is the supreme power of attraction and on the 
other the irresistible need for absolute self-giving.” 
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There is nothing to understand; it is a fact. You don’t know what “the 
power of attraction” means? You don’t know what “the need for self- 
giving” means?... Well, you put them face to face and when they unite, 
that creates love. It is as simple as that. If you wish, it is like the obverse 
and reverse of the same medal; but it is not the obverse and reverse. These 
two things are destined to unite by their very nature and it is through this 
meeting that love in its external manifestation is born. 


14 April 1954, 6, 100 


In order to know how to love truly, should the nature be transformed? 

The quality of the love is in proportion to the transformation of your 
consciousness. 

I don't understand. 

It is childishly simple. If you have the consciousness of an animal, you 
will love like an animal. If you have the consciousness of an ordinary 
man, you will love like an ordinary man. If you have the consciousness of 
an élite being, you will love like an élite being, and if you have a god’s 
consciousness, you will love like a god. It is simple! That’s what I have 
said. And so, if by an effort for progress and inner transformation, by 
aspiration and growth, you pass from one consciousness to the other and 
your consciousness becomes vaster and vaster, well, the love you 
experience will be vaster and vaster. That is quite clear! 

You take the purest water, water from the crystalline rocks, you collect 
it ina fairly large vase, and then, in this vase there is a little mud, or much, 
or a huge quantity of mud. And you could not say it is the same water 
which came down, yet it is the same, only you have mixed it with so many 
things in your vase that it no longer resembles it at all! Well, love in its 
essence is an absolutely pure, crystalline, perfect thing. In the human 
consciousness it gets mixed with a fairly considerable amount of mud. So 
it becomes more and more muddy in proportion to the amount of mud. 

It has been said that the tiger’s need for devouring is one of the first 
expressions of love in the world. I think that long before the tiger, there 
must have been primitive creatures in the depths of the sea which had only 
this one function: a stomach. They existed only as stomachs. And so they 
swallowed—that was their one occupation. Evidently that was one of the 
first results of the Power of Love infiltrating into Matter, for before this 
there was nothing: there was perfect inconscience, complete immobility, 
nothing stirred. With Love movement began: the awakening of 
consciousness and the movement of transformation. Well, the first forms, 
it may be said, were the first expression of Love in Matter. So we can go 
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from the need of swallowing which is the only consciousness—a need of 
swallowing, of uniting—right up to... Excuse me, we say that Love is the 
power of the world—t is a primitive way of uniting with things, but it is a 
very direct way: one swallows and absorbs the thing; well, the tiger indeed 
takes a great joy in it. So there is a joy already, it is already quite a high 
form of love. You may go higher and end up with one of the highest 
expressions of love in human beings: the total self-giving to what is loved, 
that is, to die for one’s country or to give one’s life to defend somebody, 
and things like that. That indeed is already... fairly high. It is still mixed 
with some mud. It is not the highest form but it is already something. And 
you see all the steps, don’t you? Well, from this one has still to climb a 
good deal to reach the true expression, to reach what I have described, 
which is at the summit of the ascent—I would not like to travesty my own 
words (Mother takes her copy of “The Four Austerities” and reads:) 

“Love is, in its essence, the joy of identity; it finds its expression in the 
bliss of union.” 

At first, before the emanation of love, there is something which we 
may express very clumsily by “the joy of identity”. That indeed is very 
difficult to conceive, for human thought cannot conceive of things except 
by their opposites, while the final stage is when love has gone full circle in 
the universe in order to go back to its origin; then it has the result of all 
that experience it gained and it returns to its starting-point. It goes back to 
its starting-point with something more which it did not have before starting: 
the experience of the universe. And fundamentally, that is the very raison 
d étre of creation. It is because the consciousness would not be what it is 
if it had not expressed itself in a creation. Well, the return from creation— 
which, mark it, is not something that takes place in time—is very difficult 
to conceive, for we conceive time and space and for us things are 
successive, one thing follows another, but if it were possible to conceive a 
total movement which would englobe everything and be at once the 
beginning and the end, and which would contain everything, well, this 
return, which would not be a return in time, which would be a return in 
consciousness—how shall I explain that to you?—the return of love to its 
origin, instead of being simply the joy of identity, becomes the ecstasy of 
union—and obviously, if one sees from the pure psychological point of 
view, there is an enriching of consciousness which comes from the 
experience gained in the universe; that is, there is a richness of content 
and a plenitude of consciousness which would not be there if there had 
been no manifested universe. And that obviously is the most logical 
explanation, the most logical reason for the creation. 
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What does this sentence mean, Sweet Mother: “Each time an individual 
breaks the narrow limitations in which he is imprisoned by his ego and 
emerges into the open air, through self-giving, whether for the sake of another 
human being or his family, his country or his faith, he finds in this self- 
forgetfulness a foretaste of the marvellous delight of love, and this gives 
him the impression that he has come into contact with the Divine. But most 
often it is only a fleeting contact, for in the human being love is immediately 
mixed with lower egoistic movements which debase it and rob it of its power 
of purity. But even if it remained pure, this contact with the divine existence 
could not last for ever, for love is only one aspect of the Divine, an aspect 
which here on earth has suffered the same distortions as the others.” 

What is it, what haven’t you understood? That the universe and the 
world as it is, are a deformation of the Divine? The world as it is, in the 
state of consciousness in which it is, is a deformation of the Divine, and 
love here also is a deformation of the Divine. So, even if your love remained 
as pure as it can be in the manifested world, it could not keep you in 
constant contact with the Divine unless all the rest was transformed. For it 
is deformed in the same way as the rest. For it should be said, surely, that 
purity as conceived on earth has nothing to do with divine purity. At the 
best it is an approximation. 

14 April 1954, 6, 102-6 


Certainly one has the right to love and true love carries in itself its joy, 
but unhappily human beings are egoistic and immediately mix with their 
love the desire to be loved in return, and this desire is contrary to spiritual 
truth and the cause of passions and sufferings. 

The one you love must have the right of freedom in her feelings and if 
you want the truth you must understand this right and accept it. Otherwise 
there will be no end to your miseries. This is an occasion to surmount your 
egoism and to open to the true life. If you decide to make this effort my 
help will be with you. 

14, 119-20 


The true love one gives fulfils and illumines 
True love is something very deep and calm in its intensity; it may quite 
well not manifest itself in any exterior acts sensational or affectionate. 


14, 124 


You feel lonely because you feel the need to be loved. Learn to love 
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without demand, to love just for the joy of loving (the most wonderful joy 
in the world!) and you will never again feel lonely. 
11 April 1966, 14, 121 


Only he who loves can recognise love. Those who are incapable of 
giving themselves in a sincere love, will never recognise love anywhere, 
and the more the love is divine, that is to say, unselfish, the less they can 
recognise it. 

14, 119 


When one gives one’s love to another human being, the first mistake 
one generally makes is to want to be loved by the other person, not in his 
own way and according to his character, but in one’s own way and to 
satisfy one’s desires. This is the number one cause of all human miseries, 
disappointments and sufferings. 

To love means to give oneself without bargaining—otherwise it is not 
love. But this is rarely understood and even more rarely practised. And 
the consequences are painful. 

28 December 1971, 17, 370 


They always speak of the rights of love but love’s only right is the right 
of self-giving. 
14, 121 


Without self-giving there is no love; but self-giving is very rare in human 
love which is full of selfishness and demands. 
15 August 1955, 14, 121 


All the forms that love has taken in the human consciousness on earth 
are but awkward attempts, deformed and incomplete, to find once again 
true Love. 

23 March 1967, 14, 122 


At first one loves only when one is loved. 
Next, one loves spontaneously, but one wants to be loved in return. 
Then one loves even if one is not loved, but one still wants one’s love 
to be accepted. 
And finally one loves purely and simply, without any other need or joy 
than that of loving. 
15 April 1966, 14, 122 
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When the psychic loves it loves with the Divine Love. 

When you love, you love with the Divine’s love diminished and distorted 
by your ego, but in its essence still the Divine’s love. 

It is for the facility of the language that you say the love of this one or 
that one, but it is all the same one Love manifested through different 
channels. 

I have given you the clue to find the love you are seeking for since 
many years; but it is not a mental clue; and it is only if your mind falls 
silent that you can feel what I want to convey to you. 

14 March 1970, 14, 124 


There is a love in which the emotion is turned towards the Divine in an 
increasing receptivity and growing union. What it receives from the Divine 
it pours out on others, but truly without demanding a return. If you are 
capable of that, then that is the highest and most satisfying way to love. 

14, 122 


True love has no need of reciprocation; there can be no reciprocation 
because there is only one Love, the Love, which has no other aim than to 
love. It is in the world of division that one feels the need of reciprocation— 
because one lives in the illusion of the multiplicity of Love; but in fact 
there is only One Love and it is always this sole love which, so to say, 
responds to itself. 

19 April 1967, 14, 122-3 


Indeed, there is only one Love, universal and eternal, as there is only 
one Consciousness, universal and eternal. 

All the apparent differences are colorations given by individualization 
and personification. But these alterations are purely superficial. And the 
“nature” of Love, as of Consciousness, is unalterable. 

20 April 1967, 14, 123 


True love, that which fulfils and illumines, is not the love one receives 
but the love one gives. 
And the supreme Love is a love without any definite object—the love 
which loves because it cannot do other than to love. 
15 May 1968, 14, 123 


Indeed, all life is love if we know how to live it. 
13 July 1963, 14, 132 
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Whether materially he is near or far matters little, for the divine forces 
elude completely the laws of the material world: they are omnipresent, 
always at work to satisfy every receptivity, every sincere aspiration. 

So although it may be pleasant for our outer being to see his physical 
appearance or hear his voice, to dwell in his presence, we must truly tell 
ourselves that, inasmuch as it seems indispensable to us, this shows that 
we are still little conscious of the inner life, the true life. 

Even if we do not attain to the marvellous depths of the divine life, of 
which only very rare individuals are constantly conscious, already in the 
domain of thought we escape the laws of time and space. 

To think of someone is to be near him, and wherever two beings may 
find themselves, even if they are physically separated by thousands of 
kilometres, if they think of each other they are together in a very real way. 
If we are able to concentrate our thought sufficiently and to concentrate 
sufficiently in our thought, we can become integrally conscious of what 
we are thinking of, and if it is a man, sometimes see or hear him—in any 
case know his thought. 

Thus separation no longer exists, it is an illusory appearance. And in 
France, in America, in Persia or in China, we are always near the one we 
love and think of. 

9 June 1913, 2, 114-5 
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E pilogue fromS nA urobindo: 
the H ostile F orces 
the D ouble B eing 


ILVERO RITRATTO DVNO STVPENDO MOSTRO VEDVTO DA CONTADINI 
NVOVAMENTE SOPRA DVNA BEN COLTIVATA CAMPBAG NAca 66 7 


La purita def 
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A diletar if gu fie Ch al appente dan 


HOSTILE FORCES, DOUBLE BEING — 
VERSUS TRANSFORMATION 
AND THE EVOLUTIONARY CHANGE 


With Sri Aurobindo and the Mother so close to us here, how is it that 
we continue to fall into darkness and sorrow — even into struggles with 
the hostile forces? 

You are right. The hostile forces, their attacks, their suggestions 
ought now to be superannuated, out of date, out of place here in this 
sadhana. If somebody would realise that and fulfil it in his sadhana, the 
others might perhaps get strength to follow. At present these things are 
still here because the sadhaks open themselves to them, out of habit, out 
of desire, out of attraction for the drama of the vital, out of fear, out of 
passive response and unresisting inertia. But there is no real necessity 
for them any longer or true justification for their presence here, — the 
outer world is a different matter. The sadhana could very well go on 
and should go on as an unfolding, a natural falling away of defects and 
difficulties, a coming of greater and greater light and power and peace 
and transformation. 


Letters on Himself and the Ashram, CWSA, vol. 35, 8 November 1933, 639 


The Mother has said that the hostile forces are necessary in 
the life of the Asrama for testing the sincerity of the sadhakas. 

The work of this Yoga and therefore the principle of the Asram life is 
to take the world as it is and deal with it by a transformation of which the 
supramental descent is not the first but the final process. The presence of 
the hostile forces is a part of the world as it is and not to deal with them 
at all or to act as if they were not there would have been to leave the 
problem unsolved and the work undone. The sadhaks of the Asram are 
not spotless Saints or perfect born Yogis but men who carry in them their 
human nature and typify each in his own way what is in the world and 
what has to be changed. The influence of the hostile Forces was on them 
as on all human beings in a less or greater degree, and so long as they 
open themselves to that influence, it works on them as on the world,—it 
is only by a perfect sincerity and by a perfect opening to the Light that it 


307 


can disappear. In that sense the presence of these forces is a test and the 
world that has to be changed being what it is and their nature being what 
it is, it could not be otherwise. 

I believe that each divine being has a hostile being associated with it 
for some unknown purpose in the Asrama. 

It is not only in the Asram but everywhere that it is like that. It is a 
well-known principle of all occult knowledge that there are these two 
elements overstanding each seeker of the Truth.! 

The Mother once said that she never upheld the hostile forces, nor 
was she their Mother. 

The hostile forces are upheld not by the Mother but by something in 
the sadhaks themselves which opens the doors to them by concentrated 
egoism, mental arrogance, vital revolt and many other things, e.g. lying, 
sex etc. 

Please give me the highest solutions and not temporary truths of a 
passing evolution. 

The highest solutions cannot be brought in like that, as if one were 
acting in a clear field. If the “temporary” truths of the evolution could 
be got rid of so easily, there would have been no need of preparation 
or of a trying and difficult sadhana. It was necessary to deal with what 
had come into existence in the evolution so that the supramental descent 
might become possible. 

I remember how I was suddenly betrayed into the hands of the 
hostile forces when I came to the Budhi house. When I asked to be 
moved to a house near the Asrama, you ordered me to remain here. 

The hostile forces were not in the Budhi house any more than in any 
other and being in a house near the Asram does not save anybody from 
their attacks—as is shown by the case of several who lived in houses near 
the Asram. Even to be in the central building does not necessarily save 
anybody from attacks. 

It depends on oneself, not on purely external things. 

You have said that the hostile forces are no more necessary here in 
the Asrama. Will you let me know when they are going to be put out of 
the Asrama life altogether? 

They are no more necessary if the sadhaks open to the ordinary light 
that is descending—that was what I said—but if they do not open and go 


1 See also p.312. Sri Aurobindo’s observations introduce the theme of the ‘evil 
persona’, vide p. 147 of the present compilation; the French translation in the 
Ashram Bulletin of Physical Education is “le double mauvais”. [Comp.] 
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on exposing themselves, there will still be a possibility of their presence 
for some time to come. 
9 December 1933, 642-4 


My point is that the hostile forces could have been dispensed with, 
and that they still can be dispensed with, at present. 

As for what can be done at the present time, that is just what is being 
fought out. But there are two parties to the issue, the higher consciousness 
and the earth consciousness, the latter largely represented by the sadhaks 
here. If the earth consciousness is ready an easy descent is quite possible, 
but if it resists, then there is in the nature of things difficulty and struggle 
and the Asuric forces have their chance. 

25 December 1933, 644-5 


I for my part am not prepared to bear any part of the burden of 
transformation of the hostile forces. 

So much the better. I am not asking anybody to transform the Asuras 
—Tam only asking them to reject them. 

I spoke of having seen and heard someone who showed me how he 
had organised, in the being of every sadhak here, a “dark being” veiling 
his “divine being”. 

I do not know what you mean by this someone. The existence of a 
double being is a preexistent fact, it has not been organised by anyone 
here. 

4 January 1934, 647-8 


Forced opening by a vital or a hostile force means a forced opening 
and entering of the same force in our mental, vital, physical body. 

If you mean an invasion of the consciousness by a hostile force, that 
happens — but it cannot succeed unless something in the sadhaka either 
welcomes the invasion or is somehow attracted or won over or somehow 
responds. As for the ordinary attack not amounting to an opening, that 
nobody escapes. 

16 January 1934, 652 


When did the hostile forces begin their work of perversion — at the time 
of mental, vital or physical manifestation? 

As soon as Life was to appear, they intervened in it. ... 

I have not known of any Asura who had accepted submission to the 
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Divine becoming hostile. It is men who are under the influence of truly 
hostile beings who become like that. 

The hostile beings generally attack, then make some way in, lay 
siege and create conditions for invasion and ultimately lead or compel 
the human being to fall. 

I am quite aware of the way in which the unconverted hostile beings, 
who have a hostile intention, get inside — there have been plenty of 
cases like that, and their method besides has been known by occultists 
and Yogins all through the ages. As for attacks, they can attack anybody. 
Christ and Buddha too had to bear the assaults of the Asura. But invasion 
in aman is only possible if there is something in him that gives a response 
and opens the gate. 

25 January 1934, 654-5 


The purpose [the hostile forces] serve in the world is to give a full 
chance to the possibilities of the Inconscience and Ignorance—for this 
world was meant to be a working out of these possibilities with the 
supramental harmonisation as its eventual outcome. The life, the work 
developing here in the Asram has to deal with the world problem and had 
therefore to meet, it could not avoid, the conflict with the working of the 
hostile Powers in the human being. 

31 January 1934, 656 


There can be no question that it is a most desirable thing that the 
hostile forces should be destroyed or ejected from the Asram atmosphere 
and from all hold on the lower vital and physical of the sadhaks — the 
sooner the better. For the moment they are still able to resist and to keep 
up the disharmony in this part of Nature. It is only when they do so no 
more that the capital difficulty in the general sadhana will be over. 

9 May 1936, 659 


When I said “no more necessary”, I did not mean that their action 
could not go on — I think I expressly said that if the sadhaks persisted 
in opening themselves to it, it would continue. There is a difference 
between the action of the hostile powers and the ordinary action of the 
lower nature. The latter of course goes on until it is changed but there is 
no necessity for it to take the form of hostile attacks and upsettings; it 
can be treated as a machinery that has to be set right and with the aid of 
the higher Light and Power can be set right. There are several who were 
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once taken by hostile attacks who have now reached the point where they 
can follow this method, others are approaching it — some of course have 
always followed and never were attacked, at least in their mind and vital. 
But there are still many who are very far from it and so the action of the 
Hostiles continues. 

14 October 1935, 659 


[I understand you to say] that the Supermind can be attained 
individually though a force may descend by which men can profit according 
to the self-preparation — though you once said that it could not be done 
individually. 

You have missed altogether the qualifying words which I put with 
great care and prominent emphasis — if you don’t read carefully, you 
will necessarily misunderstand what I write. I said “This transformation 
cannot be done individually in a solitary way only” [p. 649]. No individual 
solitary transformation apart from the work for the earth (which means 
more than any individual transformation) would be either possible or 
useful. (Also no individual human being can by his own power alone 
work out the transformation, nor is it the object of the Yoga to create an 
individual superman here and there.) The object of the Yoga is to bring 
down the supramental consciousness on earth, to fix it there, to create a 
new race with the principle of the supramental consciousness governing 
the inner and outer individual and collective life. Therefore the existence 
of the Asram, whatever difficulties it created for ourselves or for the 
individual, was inevitable. The method was the preparation of the earth 
consciousness in the human being as represented by the members of 
the Asram and others (with also a certain working in the general earth 
consciousness) so as to make the descent of the supramental Force 
possible. That Force accepted by individual after individual according 
to their preparation would establish the supramental consciousness in the 
physical world and so create a nucleus for its own expansion. 

31 January 1934, 657-8 


311 


A ppendix: 
articles on F reud, J ung, 
the shadow, the evil persona 
by A urobindonians and others 


THE MOTHER’S COMMENTS ON FREUD’S SUPEREGO, 
PSYCHOANALYSIS AND WESTERN PSYCHOLOGY: 
A NECESSARY CLARIFICATION 


What is this psychoanalysis of Freud, Sweet Mother? 
Ah, my child, it is something that was in vogue, very much in vogue at 
the beginning of the century... no, in the middle of the century! 
(Mother turns to Pavitra) Do you know, Pavitra, when it was in fashion? 
(Pavitra) At the beginning of the century. 
At the beginning of the century, that’s it. 
6 April 1955, 7, 107 


Sweet Mother, here it is written: “I find it difficult to take these psycho- 
analysts at all seriously...” 

It means that he is laughing at them, simply that. 

(The child continues reading) “... when they try to scrutinise spiritual 
experience by the flicker of...” 

“... of their torch-lights”. It is a joke; it’s to say that it is a very tiny light 
of nothing at all and that they think they can judge spiritual experiences 
with this light which is no better than a small torch-light; it means something 
that has no strength. It is a joke. 

But what did you want to ask? 

Here, “spiritual experience by the flicker of their torch-lights”... 

Yes, that’s it, it means that they want to judge spiritual experiences 
with a very tiny light which is worthless, which has no strength, a torch- 
light, a torch-lamp, it is nothing at all. These people want to explain 
everything by the most material and most ordinary phenomena of human 
life; and they want to explain everything, including the creation and all 
the higher phenomena by the help of all the small physical habits of the 
most ordinary consciousness. It is absolutely ridiculous. 

13 April 1955, 7,117 

What is a “super-ego”’? 

A super-ego means an ego that’s enlarged, swollen, made more 
important, even, than it can be... This whole letter is full of mockery. Super- 
ego means an ego that’s still more of an ego than an ordinary ego, something 


315 


swollen, something which tries to be very big while being nothing at all. 

But why an “underground super-ego”’? 

Underground, yes, it means something hidden, that’s very low down in 
the consciousness, far below, very low down. “Underground” gives the 
impression of something that’s in a great darkness, lower down, hidden in 
the shadow: the most material movements—an ego that tries to become 
an important person. 

13 April 1955, 7,118 


This is what Sri Aurobindo says: dangerous, useless, ignorant, 
superficial; and it was in fashion because people like these things, it 
corresponds precisely with all that is unhealthy in their nature. You know 
how children love to waddle in the mud! Well, big people are no better 
than that. There! 

Sri Aurobindo says that this is not true psychology, he says that modern 
psychology has no knowledge. True psychology would be a psychology 
which has knowledge. 

Psychology means... What is the precise meaning of logos? It is 
knowing, science; and psyche means soul. So it means the science of the 
soul or the science of the psychic, you see. This is the original sense. Now 
one has made of that the knowledge of all the inner movements, of all 
feelings, all the inner movements which are not purely physical movements, 
you see, all that concerns the feelings, thoughts, even the sensations in 
their subtlety. But true psychology is the knowledge of the soul, that is, 
the knowledge of the psychic being. And if one has the knowledge of the 
psychic being, one has at the same time the knowledge of all the true 
movements of the being, the inner laws of the being. This is true psychology 
but it is the etymological meaning of the word, not as it is used nowadays. 

6 April 1955, 7, 111-2 


Sri Aurobindo says: “Yoga is nothing but practical psychology.”! What 
does this sentence mean? The whole paragraph is not clear to me. 
Because you know nothing about psychology. Study psychology and 
you will understand what he means. 
16, 243 


It seems to me that psychology without yoga is lifeless. 
The study of psychology must necessarily lead to yoga, at least to 
practical yoga if not theoretical. 
23 December 1960, 12, 246 


316 


One must learn always not only intellectually but also psychologically, 
one must progress in regard to character, one must cultivate the qualities 
and correct the defects; everything should be made an occasion to cure 
ourselves of ignorance and incapacity; life becomes then tremendously 
interesting and worth the trouble of living it. 

27 January 1972, 12, 124 


There is a psychological health as much as a physical health; there is a 
beauty and harmony of the sensations as much as a beauty of the body and 
its movements. 

14, 366 


Get out of your mind to have the true intelligence. 
Get out of your sensations to have the true feelings. 
Get out of your sensitiveness to have the true dynamism. 
14, 366 


For the mind—knowledge. 
For the heart—love and joy. 
For the life—power. 
For the matter—beauty. 
14, 366 


A necessary clarification (P.H.) 


There is a tendency, in human nature, to look for sensationalism and 
morbidity — projecting one’s shadow onto others. Sigmund Freud, the father 
of psychoanalysis, embodying the high ethical principles of reason and a 
scientist, and in spite of his proclaimed atheism a seeker too, in his own 
way, is a foremost victim of such a tendency. The indisputable truth is that 
Freud has made momentous discoveries that lay the foundations for one’s 
journey towards wholeness, and so did Carl Gustav Jung, one generation 
younger and the founder of analytical psychology — as Aurobindonian 
scholars and sadhaks such as I. Sen, K. Gandhi and A.S. Dalal have 
acknowledged, and also academician S.P. Singh. In this respect Professor 
Sen has written “The exploration and the identification of the contents of 
the subconscious and their working will stands as a fact of scientific 
achievement to the lasting credit of Freud’s psychoanalysis. Jung, through 
his concept of the Racial Unconscious, has gone deeper and it is a further 
achievement of contemporary psychology.” * And A.S. Dalal (a clinical 
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psychologist who has authored several books on the psychological system 
of Integral Yoga), “Some of the psychological forces too, such as those 
attributed to the ‘unconscious’, which were a secret to modern man before 
the discoveries of Freud and Jung...” And, “Western psychology, beginning 
with Freud and continuing with Jung, has thrown some light on the meaning 
of dreams. As a result, we now understand at least to some extent the 
significance of dreams and what they can reveal about elements of our nature 
which are largely concealed to our conscious awareness.” 

Quoting A.S. Dalal are presented below some general observations 
regarding the theories of Freud and Jung. Taking into consideration eventual 
meeting points between Freud and his two major collaborators, Jung and 
Adler, who after a few years split from Freud, founding their own schools — 
and Sri Aurobindo, Dalal wrote, “““Jung’s broader concept of the libido as a 
general instinctual energy is somewhat akin to what Sri Aurobindo has termed 
the vital which he speaks of as follows: 

“Vitality means life-force — wherever there is life, in plant or animal or 
man, there is life-force — without the vital there can be no life in matter and 
no living action.”* 

“The vital is the Life-nature made up of desires, sensations, feelings, 
passions, energies of action, ... and of all that play of possessive and other 
related instincts, anger, fear, greed, lust, etc., that belong to this field of the 
nature.”””® 

Dalal continued, “Though compared to Freud’s or Adler’s views, Jung’s 
view of the libido is closer to that of Sri Aurobindo, the relative truth of 
what Freud and Adler maintained is corroborated by Sri Aurobindo according 
to whom the three strongest motivating forces for the ordinary individual 
are power, wealth and sex. ... In Jung’s concept of the collective unconscious, 
too, we find some degree of concurrence between modern psychology and 
Sri Aurobindo. Freud regarded the unconscious as partly the outcome of 
repression; the contents of the unconscious, therefore, according to Freud, 
differ from person to person, depending upon the vicissitudes of an 
individual’s psychosexual development. However, Jung, in working with 
dreams and fantasies, came across images which could not be explained in 
terms of the personal unconscious, and which Jung ascribed to the collective 
unconscious of the human race, common to all individuals. Jung thus added 
a new dimension to the concept of the unconscious, distinguishing the 
personal from the collective unconscious. Jung’s distinction between the 
personal and the collective is somewhat akin to, though narrower than the 
distinction between the individual and universal which Sri Aurobindo applies 
to all parts of an individual’s nature as in the following statements: 
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“There are two aspects of physical Nature as of all Nature — the individual 
and the universal.” 

“The subconscient is universal as well as individual like all the other 
main parts of the Nature.’”* 

As Dalal explained, ““‘[Jung] differed from Freud chiefly in two respects. 
In the first place, Jung maintained that the libido is not a purely sexual 
drive, but a general “psychic energy” or “‘life-instinct’” (somewhat similar to 
Bergson’s élan vital) which expresses itself in diverse forms, including the 
sexual urge. Secondly, Jung believed that besides the unconscious in the 
individual spoken of by Freud, there is a collective unconscious which is 
common to the human race as a whole. The collective unconscious, according 
to Jung, plays a far greater role in determining an individual’s behaviour 
than the personal unconscious. Adler regarded the urge for power, rather 
than the sexual urge, as the chief motivating factor underlying human 
behaviour.” 

The truth is that Jung widened to the utmost limits the concept of the 
collective unconscious. According to him, this encompassed not only the 
nether realms of the human psyche, but the upper as well, finding 
“intelligence” and “purposiveness” below as much as above, and that the 
deepest descent into the unconscious changed suddenly into “illumination 
from above” — statements that suggest most daring speculations. However, 
Jung acknowledged as well the personal unconscious that is Freud’s most 
revolutionary discovery, and on which Dalal commented, “It is interesting 
to note that some of Freud’s basic views regarding the unconscious strikingly 
reflect the description of the subconscient as given above [by Sri Aurobindo]. 
The following are among the chief of such Freudian views of the unconscious 
which are corroborated by Sri Aurobindo in describing the nature of the 
subconscient: 

(a) The unconscious is far more extensive than the conscious. 

(b) What is repressed or driven out of conscious awareness becomes 
part of the unconscious. 

(c) The contents of the unconscious powerfully affect the workings of 
the conscious mind. 

(d) What lies in the unconscious emerges in dreams. (Dreams, said Freud, 
are the royal road to the unconscious.) 

(e) Certain experiences rooted in the unconscious tend to be re-enacted 
repeatedly in a compulsive way — what Freud termed “repetition 
compulsion”. 

“Sri Aurobindo has called the subliminal self the inner being as 
distinguished from the outer or surface being”, stated Dalal.’® After quoting 
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Sri Aurobindo on the subliminal, Dalal observed, ““‘Jung’s concept of the 
collective unconscious contains, besides other elements, some aspects of 
what Sri Aurobindo describes as the subliminal. For example, in the 
subliminal, as stated above, are inner senses of sight, touch, hearing, etc; the 
subliminal is therefore “the seer of inner things and supraphysical 
experiences.”!! Jung, who reports having had frequent supraphysical 
experiences such as visions or what he called “extremely vivid hypnagogic 
images”, ascribed such experiences to the collective unconscious. Another 
striking resemblance between Sri Aurobindo’s description of the subliminal 
and Jung’s view of the collective unconscious lies in tracing the source of 
predictive, veridical and deeply symbolic dreams. According to Sri 
Aurobindo such dreams, which Jung ascribed to the collective unconscious, 
come from the subliminal, which he described as “‘a greater dream-builder”” 

than the subconscient. Yet another similarity between the subliminal and the 
collective unconscious is that just as Sri Aurobindo ascribes the best part of 
ourselves — our art, poetry, philosophy, etc. — to the influences emanating 
from the subliminal, so does Jung, as stated earlier, look upon the archetypal 
images of the collective unconscious as some of the highest values of the 
human psyche. However, the most significant resemblance between the 
concepts of the subliminal and the collective unconscious lies in that both 
are regarded as extending beyond the individual consciousness, though the 
subliminal has also its separate formation for each individual.””’4 

Those who are familiar with the respective understandings of the 
psychologies of both Jung and Freud are struck by the fact that Sri Aurobindo 
and the Mother, though charting their own specific yogic path, describe 
layers of being that have similarities with the concepts of the personal and 
collective unconscious charted by the two forefathers of Western psychology. 
For ultimately, whatever path one chooses, nature provides a common starting 
point — and a common point of arrival as well, as long as one is aided to 
complete the journey and is directed accordingly by grace. In the light of 
these basic observations, more details are given in the sections dedicated to 
Freud and Jung. With this in mind, a clarification is needed to highlight 
aspects of Freud’s psychoanalytic theory that are often not taken into account, 
or bypassed, eventually undermining its purpose and significance. What 
follows is an explanation regarding Freud’s superego. 

According to Freud the superego takes shape between the age of five 
and seven, at first mainly through the parents’ injunctions, potentially 
constituting a healthy way to come to terms with the Oedipus/Electra 
complex, which is formed around the age of three. The superego is further 
nourished by the normative rules of behavior and values of one’s teachers 
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and other influential adults, besides those of one’s family, according to the 
environment where one lives and the set of values of its subculture or of 
society in general. A proper moral education, without significant repression, 
is therefore essential in order to assist the child to develop an appropriate, 
not too rigid superego with effective moral values and high but attainable 
goals. This is what Freud’s superego is about, stressing ethics and reason. 
According to the Mother too education should commence with listening to 
the ethical voice of reason with the values and ideals it encompasses, ideally 
at an early age. This leads to the development of a sattwic personality; the 
guidance of an ethical voice has some kinship to Socrates’ demiurge. The 
true sattwic personality is the ideal gateway to the psychic being proper via 
a process nurtured by psychic education. 

In rare circumstances the superego surpasses itself as a reflection of the 
‘common wisdom’ of average humanity, or even a high voice of ethical 
reason and, under the influence of the psychic being, one becomes open to 
‘the voice of God’, impelled along the path of one’s true vocation. If, in 
contrast to the possibilities articulated above, the child is imparted with an 
inferior moral education because the parents, teachers and authoritative 
personalities in the community are themselves depleted of this ethical voice, 
and too morally weak, or too sick to live accordingly, then the child’s ‘ethical’ 
superego fails to develop. The developing personality may be overruled by 
the lowest drives, with all that this entails in terms of inferior psychological 
development and adult personality disorders. In terms ofa strictly Freudian 
perspective, the individual may remain crippled for life by a never-resolved 
Oedipus/Electra complex, resulting in serious personality dysfunctions, 
which include disturbed sexual libido and/or an unconscious power drive. 
When, for any reason, an unethical or defective superego is formed, one 
may feel impelled to endlessly struggle with underlying clashing formations 
that are stored up in the subconscious, often the result of atavism and a 
reflection of the collective unconscious of one’s family, country or race. 
There are also cases of a too loose, or conversely too rigid and demanding 
superego, expressing contents that corresponded to a specific environment 
but may no longer apply, for any reason, to the new environment where the 
subject lives and may even clash with it. It is the task of a healthy ego to find 
a middle position, paying the due tribute to both. 

In Freud’s theory the opposites involved are those based on mental reason; 
mediation happens via the rational ego, the reality-based mental function 
upon which the task of reunifying the personality into a whole, healthy being 
rests. This demands the ego’s reconciling action, vis-a-vis the external world, 
of the instinctual urges of the id (a force of nature, amoral, and one constituent 
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of the Jungian shadow) as well the diktats of the rules-codifying superego, 
personal and collective.” As Professor Sen wrote, in Freud’s psychoanalysis 
healing implies finding an ““‘economic balance” among these three factors 
of the personality. However, he [Freud] admits that mystic practices may 
possibly be achieving more, a greater harmonisation among them.’”’ [p. 248]. 
The Freudian superego embodies the moral restraint, values, and contents 
of the Judeo-Christian culture, at a time when reaction to Victorian morals 
was badly needed; Freud played a determinant role in unmasking this 
unhealthy state of affairs. Sometimes the subject is conscious of the superego, 
but in other cases this is stored in the unconscious from where it acts. As for 
Jung, he posited that the self comprises both the unconscious and conscious 
domains of the psyche; henceforth the healing middle position has necessarily 
anon-rational, or super-rational character, which cannot be defined mentally 
and calls for a third position embracing and transcending all opposites. The 
Western mind, muddied with too much unconscious/repressed shadow, needs 
in particular to work this out. The personal superego conforms to the highest 
morals of one’s culture and its collective code of conduct. However, when 
this doesn’t fit the needs of the unconscious, or its standards are inadequate, 
a “conflict of duties” ensues; then, according to Jung, the person has to 
struggle to reconcile the opposing principles, and life’s many conflicts, via 
the transcendent function of the self. If this goal is achieved, then it is the 
vox dei, the voice of God within that speaks to us. 

Without a unifying centre, the contemporary West is caught in the 
morasses of a no-man’s land. The Christian culture and tradition have been 
abandoned or have turned fanatically fundamentalist, self-righteous and 
inflexible. Following the bankruptcy of alternative political systems whose 
grim reality hardly had, or has, anything in common with the original idea- 
formation at the borderline of utopia, the historical role of the leftist 
intelligentsia is collapsing too. As a result the contemporary superego — the 
product ofa collective moral consciousness with dubious, even amoral values 
— too often has a questionable, spurious nature. A similar process of 
disintegration is going on in the rest of the world. A strictly materialistic 
way of life has become the ruling ethos — money-making, power and prestige 
being the hallmark of success, in what Sri Aurobindo called the “philistine 
society’. We have lost touch with our culture, tradition and higher values, 
relinquished without replacing them with a new culture and consciousness 
embodying values and goals opening to future realizations. We are lingering 


“In later years Freud, reinterpreting the libido as no longer expressing repressed 
sexual contents only, introduced the death drive or Thanatos, the nirvana prin- 
ciple, and the ocean feeling of oneness. 
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defensively at the threshold of what Sri Aurobindo refers to as the transition 
from the objective to the subjective age. Humanity has reached a crossroad. 
An all-encompassing new paradigm is the need for our times. 


Further clarifications (D.J.) 


Prof. Indra Sen’s point of view on Western Psychology is particularly 
relevant, inasmuch as he followed the lead of Sri Aurobindo, who declared 
that “Yoga is nothing but practical psychology.”!> Dr. Sen became known 
as the father of Integral Psychology in India, having discerned and promoted 
a cogent system of psychological knowledge in the writings of Sri Aurobindo 
that, although an original creation in psychological understanding, was both 
grounded in the best of India’s spiritual tradition and in harmony with the 
contemporary findings of Western psychology. His principal focus was in 
studying and writing about psychology that promoted wholeness and totality 
of being, which he particularly found in Integral Psychology. Regarding 
Freud, Prof. Indra Sen has written: “We feel that psycho-analysis, by 
discussing the details of sex life, frankly and dispassionately, has rendered a 
service to man inasmuch as it has promoted self-knowledge, which is so 
essential for self-development.”[op.cit., p.154] He also observes that 
“Psycho-analysis ... makes a fine positive contribution to the moral 
development of man’... and that Freud contributes to the development of 
“high idealism”. [p.160] Dr. Sen goes even further in his appreciative regard 
for psycho-analysis, and, inasmuch as it promotes “conscientiousness, 
sincerity, frankness,” he sees it as contributing not only to morality but also 
to the religious life. [p. 158] 

Prof. Sen is even more impressed with the work of Jung, to whom he 
attributes “the best idea on the subject,” and the most integral understanding 
of human psychology in the West [pp.128-9]. Indeed, elsewhere, he 
contends, “the parallelisms between the practice of Integral Yoga and 
Jungian Psychology are evident.” [p.144] “Jungian Analysts,” he later 
observes, “are not only bringing relief to mentally suffering humanity, 
restoring better composition of personality, but much more than that they 
are opening up a way of perfection.” [p.149] Although Sen is inconsistent 
in his appreciation of the fullness of Jung’s contribution and the nature of 
his path of individuation, he approvingly and appropriately quotes the 
latter as follows: “If we survey the situation as a whole, we come to the 
inevitable conclusion — at least in my opinion — that a psychic element is 
present that expresses itself through the tetrad, the four primary functions 
of the Psyche. This conclusion demands neither daring speculation nor 
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extravagant fantasy. If I have called the centre the ‘self’, I did so after 
ripe reflection and careful assessment of the data of experience as well as 
of history.” [p.129] 

The Ashram psychologist then observes that “Jungian psycho-therapeutic 
practice is progressively building up evidence in support of the Self,” (as is 
“Transpersonal psychology... in its own way.”) [p.129] He ends this 
discussion with the clear observation that “Western Psychology and Yoga 
seem to be coming closer.” [Ibid.] Jung himself became convinced that, 
inasmuch as Western ‘psychology of the unconscious’ had been able to 
“establish scientifically the existence of a deeper level of unity in the 
unconscious,” it had “got as far as yoga.””° In fact, serious students of both 
Jung, and Sri Aurobindo and the Mother find no contradiction between the 
former’s path of individuation and the initial stages of Integral Yoga, but 
are, rather, impressed with the significant number of similarities and helpful 
complementary emphasis in approach to self-knowledge by each of them. 
Keeping these considerations in mind, one of Dr. Sen’s most significant, 
perhaps prophetic, statements, with regards to the nature of coming to a 
comparative understanding of Jungian Psychology and Integral Yoga, was 
in reference to a conference entitled Swami Pranavananda Eastern_and 
Western Psychology for 1985, the subject being The Psychic Being of Integral 
Yoga or the ‘Centre’ or ‘Self’ of Jung. Not only does he argue that the 
approaches of Western Psychology and Indian Psychology are “needed by 
each other” but “that the ‘Centre or the ‘Self’ of Jung and the Psychic Being 
of Integral Yoga present the most challenging subject for research.” [p.221] It 
is, indeed, of first-order of importance for understanding the nature of both 
the psychological healing process itself and individualization, the discovery 
of one’s unique being and integrated wholeness of being. 

It is particularly significant that the kind of empirical research engaged 
in by Jung was primarily subjective and in-depth phenomenological which, 
in fact, given the objective nature of the archetypal psyche, is far more 
complete and “potentially objective” than research using the so-called 
objective standards of Newtonian natural science. Moreover scientific 
evaluation, in Jung’s model, includes not only external observation and logical 
thinking, but the total conscious personality, with the two attitudes, 
extraversion and introversion, and all four functions of consciousness, 
thinking, feeling, sensation and intuition, potentially conscious in the 
observer. It also fully acknowledges one’s cultural subjectivity and any other 
potential bias due to the simple fact of limited human consciousness. This 
approach to research is in perfect harmony with that of quantum mechanics 
and relativity theory in contemporary physics, where it is recognized that 
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subjective interaction with the observer must be taken into consideration in 
understanding the physical universe. 

Although the “objective” statistical causal approach may have its place 
in psychological research, it needs to be integrated into larger research 
methodology that involves the subjective dimension of life. Jung’s model 
includes the principle of synchronicity, which is essentially acausal, without 
denying the causal factor, while focusing on each individual’s uniqueness, 
the qualitative value of time and the teleological or purposive nature of 
life. His research approach is in full agreement with Sri Aurobindo’s 
observation that “...error and delusion and the introduction of personality 
and one’s own subjectivity into the pursuit of knowledge are always present, 
and the physical or objective standards and methods do not exclude them,” 
and his mandate that “subjective discovery must be pursued by a subjective 
method of enquiry, observation and verification; research into the 
supraphysical must evolve, accept and test an appropriate means and methods 
other than those by which one examines the constituents of physical objects 
and the process of Energy in material Nature.”!’ Following Sri Aurobindo, 
Prof. Sen also encourages psychological research that is primarily subjective, 
which not only takes into consideration individual subjective psychological 
development that is “teleologically and purposively” directed, but the 
emergence of the psychic being, where “the quality of uniqueness get[s] its 
full play.” [pp. 179, 177] 

Its immense relevance for research is evident in the fact that in Integral 
Yoga the psychic being is the individual evolutionary principle and central 
harmonizing and integrating factor of all aspects of the psyche. It is the 
incarnated aspect of the Self, link to truth of being, and knows through 
feeling. Its importance for the practitioner of Integral Yoga is made clear by 
Sri Aurobindo, when he observes that: “Everything is dangerous in the 
sadhana or can be, except the psychic change.’’'® For this reason both he 
and the Mother counsel their sadhaks to bring the psychic being forward as 
the primary governor of life. In fact, in Jung as with Sri Aurobindo and the 
Mother, there is both an immanent or incarnated aspect of the Selfas well as 
a transcendent aspect. Prof. Sen acknowledges the central influence of the 
immanent Self in Jungian psychology, as well as its harmonizing and 
integrating role, in reference to the following quote on the nature of the Self 
and its dynamic workings. Bringing both clarity and poetic discernment to 
bear, Jung (as reported in Sen) observes, “the centre of personality acts like 
a magnet upon the disparate materials and processes of the conscious and 
like a crystal grating, catches them one by one.” [p. 183] Reflecting on 
Jung’s observation, Sen, who writes with the authority ofa sadhak of Integral 
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Yoga and a life transformed by the psychic being responds: “The parallelism 
between the psychic being and the centre of Jung’s is most interesting. Even 
their functions,” he asserts, “are broadly the same.” [p. 183] It is a well 
established fact that, in a genuine Jungian approach to healing, coming under 
the active influence of the immanent Self is the sine qua non for any in- 
depth healing. Moreover, it is precisely the central importance that Jung 
gives to the immanent Self that distinguishes his understanding of the nature 
of healing and path of individuation from all other approaches to Western 


psychology. 
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FREUD VERSUS FREUD: 
EROS, THE THANATOS-NIRVANA PRINCIPLE 
AND THE OCEANIC FEELING 


Beneath the tip of the iceberg: the psyche as energy system 


In 1874 the German scientist Ernst von Briicke published a series of 
lectures expounding the concept of psychodynamics, according to which 
living organisms are energy systems abiding by chemical and physical 
laws. Professor von Brucke was the director of the Physiology Laboratory 
at Vienna University; Sigmund Freud, a first-year medical student, 
promptly embraced the concept in an effort to ‘reduce’ personality to 
neurology. Under von Briicke’s supervision Freud did research for six 
years in neurophysiology, in particular regarding cerebral palsy. Although, 
afterwards, he gave up this type of research, neurophysiology is the 
substratum of Freud’s dynamic psychology. Freud graduated as a 
neuropsychiatrist at a time when neurology and psychiatry were not 
separate disciplines. After studying in Paris for about one year under the 
famous neurologist Jean Charcot, who treated hysteria and other 
pathologies using hypnosis, Freud returned to Vienna in 1886, where he 
too began experimenting with hypnosis. As he found that the effects did 
not last, Freud adopted instead the free talking therapy, which he modified 
to his hallmark therapeutic approach — free association — of his mentor 
and friend, Dr. Joseph Breuer; the latter played an essential role in helping 
to discover the psychoanalytical method. Freud came to the conclusion 
that phobias, hysterical symptoms and paralyses, some forms of paranoia 
and neurosis are the outcome of repressed traumatic experiences. Once 
the traumas are brought back to consciousness, the neurotic symptoms, 
he discovered, disappeared. On the basis of these findings, in 1895, Freud, 
along with Breuer, published Studies in Hysteria. 

Developing further the psychodynamic theory of Professor Von Brucke 
Freud posited that, if all living organisms are energy systems, the human 
mind is also one, constituted with psychic energy. The role of 
psychoanalysis, he surmised, is to investigate the structure and mutations 
of the mind and develop a therapy accordingly. Significantly, those were 
also years where the terms ‘unconscious’ and ‘subconscious’, which were 
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first introduced by Schopenhauer and others, had been divulgated to such 
an extent that the historian of psychology Mark Altschule observed: “It is 
difficult — or perhaps impossible — to find a nineteenth-century psychologist 
or psychiatrist who did not recognize unconscious cerebration as not only 
real but of the highest importance.”! Freud’s real breakthrough rests with 
his systematic study of the personal unconscious and related 
psychopathology. This has led to world-wide awareness of psychological 
states and conditions revolving around the libido; life and death drives 
and basic instincts; neurosis and obsessional neurosis; realistic, moral or 
neurotic anxiety disorders; transference; Oedipus and Electra complexes; 
Freudian slips, free associations and dream symbolism — along with a host 
of defense mechanisms including denial and reaction formation, repression, 
suppression, projection, compensation, sublimation and regressive 
emotionality. 

By principle Freud meant a hypothesis that is essential in apprehending 
a basic psychic functioning. A psychic action is thus determined according 
to principles that are explanatory as well as behavioral laws. Dreams, 
which Freud called the “royal road to the unconscious,” provide the best 
access to our unconscious life and the best illustration of its ‘logic’. Freud 
developed his first topology of the psyche in The Interpretation of Dreams, 
1899. In this book he posited a principle for the first time: the unpleasure 
principle, according to which the psyche tends to reduce or eliminate 
unpleasurable feelings or happenings. In this regard it should be noted 
that Freud had advanced the hypothesis of the psyche selecting pleasurable 
memories as early as 1895. In Formulations on the Two Principles of 
Mental Functioning, 1911, regarding the pleasure-unpleasure principle, 
Freud identified two opposing aspects: to produce, or reproduce 
pleasurable experiences or, conversely, to avoid or eliminate all situational 
opposites regarding pleasure and unpleasure. According to the situation, 
this gives birth to either unreal wish-fulfillments — or repression. In the 
course of making this choice, the pleasure principle collides with the reality 
principle related to pleasure; in a healthy individual, the latter introduces 
an essential decision-making ingredient by taking into account both the 
inner and outer reality. 

Freud believed that the libido or sexual energy is the highest creative 
principle, which needs to be sublimated in the service of humanity. This 
was reflected in his personal life by the fact that he became celibate at the 
age of forty-one.* Regarding Eros and human love, in 1929 he wrote, “At 


* A common cliché involves regarding Freud as the herald of free sexuality. The 
truth is that he was quite strict and condemned the sexual liberalism prevailing 
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the height of being in love the boundary between ego and object threatens 
to melt away. Against all the evidence of his senses, a man who is in love 
declares that ‘I’ and ‘you’ are one, and is prepared to behave as if it were 
a fact.”* Freud, ‘the father of psychoanalysis’, was the much needed 
instrument to break with the moralism and hypocrisy of the Victorian era, 
with its hysteria and other rampant psychopathologies. Freud’s theory has 
given rise to strong reactions and theoretical positions ranging from 
enthusiastic endorsement to categorical refusal. The fact remains, 
nonetheless, that it is at the origin of dozens of other theories and that, to 
whatever school of psychology one may belong, his complex theory 
propounds seminal concepts that cannot be easily dispensed with. Freud 
is best known for his emphasis on psychosexual stages of growth as the 
basis of personality development; to each stage there is a corresponding 
driving force determining how the personality relates to the outer 
world. However, it should be noted that this constitutes only one part of 
his overall theory. Freud kept introducing substantial changes in his 
theoretical edifice until the end of his life, a major influence being the 
humanist Romain Rolland who, by his writings, largely contributed to 
diffuse Vedanta — the core of Indian mysticism and philosophy — to the 
West. Under his encouragement Freud introduced what, in psychoanalysis, 
became known as the oceanic feeling concept. 


The ego’s executive function: mediator between id and superego 


In Freud’s topographical structure of the psyche, waking consciousness 
can be equated to the tip of an iceberg. Submerged or hidden layers lay 
beneath including, first, the preconscious or subconscious, an intermediate 
layer easily accessible to consciousness, like remembering one’s telephone 
number or a neighbor’s name. The preconscious also contains the moral 
norms, injunctions and prohibitions as well as ego-ideals imparted by the 
superego. Further below lies the unconscious, the repository of repressed 
and suppressed needs and wishes, painful or disquieting emotions and 
traumatic events; eventually, these can be brought to consciousness and 
examined for assimilation by the rational ego. There is, in addition, a non- 
conscious, which includes everything that we aren’t aware of and haven’t 
experienced, and which can be likened to the water surrounding an iceberg 
including its submerged part. 


among his colleagues and pupils. Married for fifty years, Freud fathered six children 
over a period of eight years. The youngest, Anna, became a famous analyst and 
theoretician in the psychoanalytic tradition. 
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According to Freud, the unconscious repression of unbearable thoughts, 
feelings, happenings and associated memories is the source of much of 
what lies in the unconscious. Due to the intensity of the pain or anxiety 
involved, feelings and emotions, urges and beliefs are often stored in the 
unconscious, and from there act upon consciousness. Whereas repression 
is done unconsciously, influences from the superego, or the ego directly, 
can suppress disturbing thoughts and emotions or taboo urges. Of 
paramount significance are the feelings, beliefs and taboos that relate to 
the Oedipus/Electra complex — which, pushed down into the unconscious, 
go on conditioning people for life. The conscious, which stores what we 
are aware of, constitutes but a small part of the human psyche; most of 
what we are lies buried in the unconscious, inaccessible to consciousness, 
while impacting us dramatically all the time. In contrast to the unconscious, 
the preconscious, if prompted, is easily accessed. 

Retaining his perception of the unconscious as a dynamic entity, with 
the publication of Beyond the Pleasure Principle in 1920, and The Ego 
and the Id in 1923, Freud introduced the structural theory of the psyche 
revolving around the triune concepts of ego, superego and id. The id, 
there at birth, intended for the immediate satisfaction of biological need 
or gratification, functions according to the pleasure principle. In its pure 
form this is the stage of newborns and infants, typically unconcerned 
about reality and other people’s needs and wishes. A major component 
of the human organism is the nervous system that, as id, translates 
primordial needs into instincts/drives, or wishes, for the purpose of 
survival and reproduction. The interaction of the id with the environment 
leads by the age of three to the formation of the ego, which functions 
according to the reality principle. While coming to terms with the needs 
of the id, the ego is required, at the same time, to cope with other people’s 
needs and wishes (the organism relates to the world through the senses 
and the ego-consciousness). Finally, there is the formation of the 
superego, between the age of five and seven, which functions according 
to both the warnings of moral principles and punishments, as well the 
models and rewards of the ego-ideal. However, with some people the 
building up of a superego is never completed. The superego 
communicates via feelings of guilt or shame versus pride. The superego 
is the socially-induced conscience that decrees what is right or wrong, 
often judging the id’s primitive desires as unacceptable because of 
parental or societal norms and prohibitions. An overzealous superego 
may turn people into stern moralists; conversely, the neurotic ego may 
react with unconscious defense mechanisms such as repression, 
regression, sublimation and others. 
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According to Freud, the ego ideally plays the role of harmonizing the 
needs of the id with the ideals, moral position and taboos of the superego, 
and with the situational reality. As recorded in Sen, Freud boldly wrote, 
“Tt can be easily imagined, too, that certain practices of mystics may succeed 
in upsetting the normal relation between the different regions of the mind, 
so that, for example, the perceptual system becomes able to grasp relations 
in the deeper layers of the ego and in the id which would otherwise be 
inaccessible to it. Whether such a procedure can put one in possession of 
the ultimate truths, from which all good will flow, may be safely doubted. 
All the same, we must admit that the therapeutic efforts of psychoanalysis 
have chosen much the same method of approach. For their object is to 
strengthen the ego, to make it more independent of the superego, to widen 
its field of vision and so to extend its organization that it can take over 
new portions of the id. Where id was, there shall ego be.” 


The Life and Death Instincts: Eros versus Thanatos 


Freud believed that there are countless instincts (preferably translated 
as drives) which energize the mind’s various functions. He categorized 
our physical and biological needs as life instincts that encompass self- 
preservation and survival as well as eroticism and procreation; referring 
to the sex drive in particular, he called this energy libido. However, in 
Beyond the Pleasure Principle, 1920, Freud suggested that “the goal of all 
life is death”, defining the death drive as “an urge inherent in all organic 
life to restore an earlier state of things”. He introduced the death instinct, 
as experientially manifested in melancholia, obsessional neuroses, negative 
therapeutic reaction but also cruelty, object destruction, self-destruction, 
aggressiveness, violence, murder and suicide. Under the strong influence 
of Schopenhauer and Nietzsche, Freud posited the existence of these two 
fundamental drives as relating to each other dialectically. 

Accordingly, he saw human life as a dialectical polarity between Eros, 
the creative principle, and Thanatos, the death instinct, the drive for non- 
existence and the unconscious wish for death. Freud defined Eros not 
only as sexual relatedness, reproduction and self-preservation, but also as 
harmony, creativity and the love of life. Thanatos is at the basis of what 
Freud called the Nirvana principle, which he regarded as the search for 
peace and the void; when negative, it typically translates into escapism. 
Freud believed that this principle is related to “the tendency for the quantity 
of energy in the mental apparatus to reduce to zero.’ The rationale for 
his unique treatment of the term involves the fact that Freud came to the 
conclusion that “the Nirvana principle, belonging as it does to the death 
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instinct, has undergone a modification in living organisms through which 
it has become the pleasure principle [belonging to the ‘life instinct’ ]; and 
we shall henceforward avoid regarding the two principles as one.”*> Freud 
kept refining, or even substantially altering, his concepts and theory over 
time. He re-defined his original concept of libido, no longer intended 
exclusively as the sexual drive, but including all forms of need satisfaction, 
even those related to the body in the most basic way. In Civilization and 
its Discontents (1929), Freud defined Eros in the most exalted terms, 
writing: “instinctual aggression [is] the greatest impediment to civilisation, 
which is in the service of Eros...[whose purpose is] to combine single 
human individuals, and after that families, then races, peoples and nations, 
into one great unity, the unity of mankind”. Freud kept working at his 
concept of the death instinct or Thanatos up to the very end. 

Freud’s concept of the death instinct and its corollary, the Nirvana 
principle, have given rise to the most diverse interpretations as new vistas 
of understanding have unfolded. “Late in his career”, Joanne Faulkner 
writes, “Sigmund Freud demonstrated what might be described as a crisis 
of faith with regard to the central tenets of his psychoanalytic account of 
the human psyche. In his paper ‘Beyond the Pleasure Principle’, he 
momentarily shifts from a mode of discourse that embraces a scientific 
regard for the priority of evidence and experimentation, to a highly 
speculative discourse that, in a particular light, appears to directly challenge 
his scientific perspective. Freud attempts in this work to elucidate an aspect 
of the human being that refuses to yield to the scientific gaze; he 
hypothesizes, because it [the subject in question] is residual of an inorganic 
heredity, existing within the organism, but ontologically prior to the 
interchange of stimulus and reaction charted by neurology. That most 
subterranean pocket of the psyche—the unconscious—harbours within it 
an even further inaccessible vestige of the organism’s inorganic origin, 
the ‘death drive.’ According to Freud, this precipitate of the organism’s 
prehistory circumvents the pleasure principle, which ensures a level of 
homeostasis in the body only once it has organised itself as a functional 
whole. In opposition to the pleasure principle, the ‘death drive’—residual 
of a pre-organic, chaotic past— attempts to undo the organic whole. Indeed, 
it finds its specific pleasure precisely in what is most painful and disturbing 
to the organism.’”* 

The author continues, “Yet, while Freud designates the death drive as 
the body’s primitive—most inhuman element—there are also intriguing 
connections between this most archaic and automatic impulse and that 
which we understand to be most cultured, creative, and human: 
conscience, art, religion, or what Freud nominated as the sublimated 
drive, and the superego. What he calls the highest human achievements— 


332 


and presumably considers furthest from ‘brute instinct’—are also, in 
part, products of a primeval genetic legacy, according to Freud. In this 
manner, the ‘lowest,’ the most acephalous drive, intersects with the 
‘highest,’ most creative and intelligent, in the region beyond the pleasure 
principle. ... Accordingly, if Freud derived both pleasure and discomfort 
from his idea of the death drive, then perhaps this idea itself is an 
experience ‘beyond’ the pleasure principle. If this is the case then, I 
would contend it also constitutes his most valuable (i.e., sublime) 
contribution to psychoanalysis.” [ibid.] 

Regarding “the idea that each individual organism lives through the 
course of its species’ development, or the notion that the internal motor 
of life is death” [ibid. p. 173] Freud wrote, “The experiences of the 
ego... have been repeated often enough and with sufficient strength in 
many individuals in successive generations, they transform themselves, 
so to say, into experiences of the id, the impressions of which are 
preserved by heredity. Thus,” reasons Freud, “in the id, which is capable 
of being inherited, are harboured residues of the existences of countless 
egos; and, when the ego forms its super-ego out of the id, it may perhaps 
only be reviving shapes of former egos and bringing them to 
resurrection.” Isn’t this the gateway to Jung’s collective unconscious? 

Introducing his doctoral dissertation, B. Ryan advances a further 
hypothesis, “This study proposes that the repetition compulsion, and thus 
the idea of a death instinct, has an archetypal basis in the myth of the 
eternal return and that Freud’s linking of the repetition compulsion to a 
death instinct is an intuitive but unrealized mythologizing. The death 
instinct is divested of the rational, scientific claims Freud so persistently 
makes for it, and is allowed to reconstitute in the domain of metaphysics 
and myth. On the basis of ideas from the works of Eliade, Jung and Hillman 
it is suggested that in Freud’s concept of a self-annihilatory death instinct, 
the Nirvana principle stands for an unattainable spiritual life that is 
repressed as death.’” 


‘Oceanic feeling’: “a transcendental sense of a limitless and 
indissoluble bond” 


Of particular relevance is the concept of oceanic feeling, a subject for 
which there exists an abundant literature that sheds a different light on 
Freud from the stereotyped image commonly attributed to him. From “A 
Dictionary of Psychology”, Oxford University Press: “In psychoanalysis, 
a term suggested by the French novelist, dramatist, and essayist Romain 
Rolland (1866-1944) to Sigmund Freud (1856-1939), who discussed it 
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as a basis of religion in his book Civilization and its Discontents (1930 
Standard Edition, XX1, pp. 64—5, 72). It is a transcendental sense of a 
limitless and indissoluble bond between oneself and the external world 
that Freud believed to underlie religious sentiments (which he could not 
discover in himself).”” 

A major turning point in the psychoanalyst’s thought took place thanks 
to the largely written dialogue he established with Romain Rolland (1866- 
1944). Arecipient of the Nobel Prize for literature in 1915, Rolland was a 
humanist and lover of humanity, an idealist, a pacifist and a politically 
engaged intellectual. He gave up teaching the History of Music at the 
Sorbonne University and concentrated on writing books on art and music, 
as well as on philosophical and historical dramas, contemporary issues 
and great personalities. Rolland was strongly influenced by Vedanta, the 
major spiritual philosophy of Hinduism, about which he wrote several 
books — including two biographies, one on Sri Ramakrishna and the other 
on Swami Vivekananda, which he gave to Freud for reading. Rolland’s 
spiritual leanings did not dissuade him from being fascinated with Freud, 
whom he started reading in 1909. The admiration both men shared for 
each other gave birth to a highly idealized and emotional intellectual 
relationship, which lasted until Freud’s death in 1939. The series of about 
twenty letters they exchanged between 1923 and 1936 seems to point to a 
transference relationship that opened up new dimensions of self-analysis 
for either party. Freud had veneration for Rolland, who profoundly 
influenced him, to the extent that several of Freud’s major works started 
from this ongoing soul-to-soul communion with his alter-ego. “Of most 
importance from this dialogue was the introduction to Freud of the concept 
of the “oceanic feeling”, a concept that Rolland had developed through 
his study of Eastern mysticism. This led Freud to open his next book 
Civilization and its Discontents (1929) with a debate on the nature of such 
a feeling, which he mentioned had been noted to him by an anonymous 
“friend”, this being Rolland.’”’!° Here are some excerpts! : 

““T had sent [to Romain Rolland] my small book that treats religion as 
an illusion, [The Future of an Illusion] and he answered that he entirely 
agreed with my judgment upon religion, but that he was sorry I had not 
properly appreciated the true source of religious sentiments. This, he says, 
consists in a peculiar feeling, which he himself is never without, which he 
finds confirmed by many others, and which he may suppose is present in 
millions of people. It is a feeling which he would like to call a sensation of 
‘eternity’, a feeling as of something limitless, unbounded as it were, 
‘oceanic’. This feeling, he adds, is a purely subjective fact, not an article 
of faith; it brings with it no assurance of personal immortality, but it is the 
source of the religious energy which is seized upon by the various Churches 
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and religious systems, directed by them into particular channels, and 
doubtless also exhausted by them. One may, he thinks, rightly call oneself 
religious on the ground of this oceanic feeling alone, even if one rejects 
every belief and every illusion. 

The views expressed by the friend whom I so much honour, and who 
himself once praised the magic of illusion in a poem, caused me no small 
difficulty. I cannot discover this ‘oceanic’ feeling in myself. It is not easy 
to deal scientifically with feelings. One can attempt to describe their 
physiological signs. Where this is not possible and I am afraid that the 
oceanic feeling too will defy this kind of characterization nothing remains 
but to fall back on the ideational content which is most readily associated 
with the feeling. If] have understood my friend rightly, he means the same 
thing by it as the consolation offered by an original and somewhat eccentric 
dramatist to his hero who is facing a self-inflicted death. ‘We cannot fall 
out of this world.’ That is to say, it is a feeling of an indissoluble bond, of 
being one with the external world as a whole. I may remark that to me this 
seems something rather in the nature of an intellectual perception, which 
is not, it is true, without an accompanying feeling-tone, but only such as 
would be present with any other act of thought of equal range. From my 
own experience I could not convince myself of the primary nature of such 
a feeling. But this gives me no right to deny that it does in fact occur in 
other people. The only question is whether it is being correctly interpreted 
and whether it ought to be regarded as the fons et origo of the whole need 
for religion. 

) 

Originally the ego includes everything, later it separates off an external 
world from itself. Our present ego-feeling is, therefore, only a shrunken 
residue of a much more inclusive indeed, an all-embracing feeling which 
corresponded to a more intimate bond between the ego and the world 
about it. If we may assume that there are many people in whose mental 
life this primary ego-feeling has persisted to a greater or less degree, it 
would exist in them side by side with the narrower and more sharply 
demarcated ego-feeling of maturity, like a kind of counterpart to it. In that 
case, the ideational contents appropriate to it would be precisely those of 
limitlessness and of a bond with the universe—the same ideas with which 
my friend elucidated the ‘oceanic’ feeling. 

But have we a right to assume the survival of something that was 
originally there, alongside of what was later derived from it? Undoubtedly. 


(...) 


Thus we are perfectly willing to acknowledge that the ‘oceanic’ feeling 
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exists in many people, and we are inclined to trace it back to an early 
phase of ego-feeling. The further question then arises, what claim this 
feeling has to be regarded as the source of religious needs. 

Ican imagine that the oceanic feeling became connected with religion 
later on. The ‘oneness with the universe’ which constitutes its ideational 
content sounds like a first attempt at a religious consolation, as though it 
were another way of disclaiming the danger which the ego recognizes as 
threatening it from the external world. Let me admit once more that it is 
very difficult for me to work with these almost intangible quantities. 
Another friend of mine, whose insatiable craving for knowledge has led 
him to make the most unusual experiments and has ended by giving him 
encyclopedic knowledge, has assured me that through the practices of 
Yoga, by withdrawing from the world, by fixing the attention on bodily 
functions and by peculiar methods of breathing, one can in fact evoke 
new sensations and coenaesthesias in oneself, which he regards as 
regressions to primordial states of mind which have long ago been overlaid. 
He sees in them a physiological basis, as it were, of much of the wisdom 
of mysticism. It would not be hard to find connections here with a number 
of obscure modifications of mental life, such as trances and ecstasies.””” 
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THE ANALYTIC PSYCHOLOGY OF C. G. JUNG 
FROM THE PERSPECTIVE OF YOGA 
AND INTEGRAL YOGA 


Beginnings: the Freudian years and the break from Freud 


There exists a deeper and higher layer of being beyond the personal 
unconscious; it was up to the Swiss psychiatrist Carl Gustav Jung (1875— 
1961) to discover it. As a youth, he had read widely in philosophy and 
theology. His medical school thesis, The Psychology of So-Called Occult 
Phenomena, was a study of the spiritualistic sessions involving his cousin, 
H. Preiswerk. He spent several months in Paris as a student of Pierre 
Janet, who had initiated studies in the field of psychological dissociation 
and traumatic memory. Having specialized in psychiatry, Jung worked as 
an intern at the Burghdlzli Psychiatric Clinic of the University of Zurich, 
under the direction of Eugen Bleuler,” until 1909 when he resigned, having 
acquired a large private practice. He also lectured in psychiatry at the 
University of Zurich (1905-13). At the Burgh6lzli Clinic, with a few others 
Jung experimented with a word-association test, discovering that the psyche 
contains anxiety-provoking spots; he named the cluster of these emotionally 
charged, largely unconscious associations a complex, which he interpreted 
in the light of Freud’s theory of forgotten memories or repressions that 
circled around desires and traumatic childhood events. He wrote, 
“Complexes are psychic fragments which have split off owing to traumatic 
influences or certain incompatible tendencies. As the association 
experiments prove, complexes interfere with the intentions of the will and 
disturb the conscious performance; they produce disturbances of memory 
and blockages in the flow of associations; they appear and disappear 
according to their own laws; they can temporarily obsess consciousness, 
or influence speech and action in an unconscious way. In a word, complexes 
behave like independent beings, a fact especially evident in abnormal states 
of mind.” At the centre of a complex is an archetype or archetypal image. 


*Bleuler is known for having named schizophrenia a mental disorder previously 
known as dementia praecox. He also introduced the terms autism and ambivalence. 
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Complexes reside in the personal unconscious; their constellating power 
may cause their splitting into a splinter personality, resulting in severe 
maladjustment. Strong reactions to persons or situations indicate that a 
complex is constellated or activated. 

Impressed by The Interpretation of Dreams, which Sigmund Freud had 
published in 1899, Jung sent him his work Studies in Word Association, 
in reply to which Freud sent him his latest published essays; Jung’s classic 
monograph, The Psychology of Dementia Praecox, had already attracted 
Freud’s attention. When in 1907 Jung, then thirty, visited the fifty year old 
Freud in Vienna, their first conversation lasted over thirteen hours; it was 
the beginning of an intense correspondence and collaboration lasting over 
six years. In 1909 Jung traveled with Freud and Ferenczi to the U.S.A.; 
during the ocean voyage Freud and Jung analyzed each other’s dreams; 
Jung came into contact for the first time with the collective unconscious 
in one of those dreams. Considered Freud’s most likely successor, in 1911 
Jung was made the first chairman of the International Psychoanalytic 
Society; he resigned in 1914 following his break with Freud. Jung 
interpreted the term libido in a much wider way than Freud, who had not 
yet revised his concept. “Libido for me means psychic energy, which is 
the equivalent to the intensity with which psychic contents are charged.”” 
Jung defined it as “the totality of that force which pulses through and 
combines one with another all the forms and activities of the psychic 
system”, a concept similar to prana, the life energy of Hindu thought.* In 
1912 he published The Psychology of the Unconscious, revised as Symbols 
of Transformation, in which Jung used mythological themes involving 
creation, rebirth, the mother, the hero, and sacrifice, reinterpreting Freudian 
concepts as well including that of the libido. 

This initiated his final break with Freud. The termination of their 
relationship was painful for both and was followed by isolation in Jung’s 
professional life. He resigned his position at the University of Zurich and 
for the next twenty years engaged in private practice. Between 1913 and 
1928 Jung underwent a process he called “confrontation with the 
unconscious”.” After years of inner turmoil and psychic disintegration he 
emerged with an understanding of the psyche and its healing dynamism 
that became the foundation for his analytic psychology. Jung consecrated 
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“Tn 1913 Jung had an experience that he referred to as ‘deification’, “the sense of 
the continuation of one’s life through the ages... a feeling of eternity on this earth.” 
As aresult an inner figure emerged, Philemon, who said he came from Alexandria, 
where the East and West meet. In 1917 Jung felt compelled to write Seven Sermons 
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his life to the study of the parallel between the contents of the human 
psyche and all that religion, totemism, alchemy, art, folklore, myth, fairy 
tales, ethnography and anthropology have produced. In 1924-5 he spent 
some time among the Pueblo Indians of New Mexico and Arizona, and in 
the following year among the inhabitants of Mt. Elgon in Kenya. Traveling 
widely, he also visited Egypt and India. Like Freud, Jung too successfully 
treated analysands from all over the world. He was acknowledged with 
honorary doctorates from many institutions, including the Universities of 
Harvard and Oxford. 


The language of the collective unconscious: the four functions, 
transference, archetypes and symbols 


Jung and Freud met for the last time in 1913, at the Fourth International 
Psychoanalytical Congress, where Jung introduced the key concepts of 
the introverted and the extraverted personality. In 1916 he published Two 
Essays on Analytical Psychology, and in 1921 Psychological Types. In 
the latter book he introduced the introversion/extroversion polarity, 
commonly interpreted as withdrawn, aloof personalities versus sociable 
ones. However, by introvert Jung meant the turning of the libido or psychic 
energy to the psychic contents of the unconscious and the archetypes; and 
by extrovert, being turned towards the persona (one’s public image) and 
the outer world. Though our culture tends to praise more the extroverted 
types, the introverted ones may eventually be more mature. Jung introduced 
the concept of the four functions of consciousness with two rational 
functions, feeling and thinking, and two non-rational functions, sensation 
and intuition. The two rational functions tend to function adaptively in 
opposition to each other, as do the two non-rational ones. At least one of 
these functions lie buried in the unconscious; an important task of 
individuation is to integrate to ego-consciousness the undifferentiated 
function(s). However, the inferior function can be integrated to 
consciousness only to a limited degree. It is, therefore, the door to the 
archetypal unconscious and its creative or destructive energy. The inferior 
function can never be completely conscious; integration implies a lowering 
of the other more conscious functions. 


to the Dead, which Jung signed as Basilides. Highlighted is Abraxas, the God of 
Opposites of the Gnostics. For long time this little Red Book remained accessible 
only to those few who received it personally from Jung. Later another figure took 
shape, related to the Egyptian Ka, “a spirit of nature,” “who made everything 
real.” 
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Jung regarded psychotherapy as involving a dialectic relationship 
between the therapist and the patient as equal partners. This led to Jung’s 
own understanding of the transference phenomenon, which could involve 
archetypal projections — in contraposition to the Freudian understanding 
where the patient is deemed to project on the therapist only repressed 
family contents and emotions. According to Jung, the double movement 
of transference and counter-transference, whether of a personal nature or 
archetypal, sets in action the forces of attraction and repulsion. Transference 
triggers an outpouring of feeling-toned projections upon the therapist by 
a client turning dependent and regressive; the transference is resolved 
when the latter becomes aware of it. However, projections trigger counter- 
projections; so the counter-transference, from the therapist’s side, must 
be resolved as well. The client is as much in analysis as the therapist is; as 
an example, the emergence of a narcissistic personality in the analysand 
may point at the therapist’s own narcissism. 

On the basis of his own experience and that of his patients, Jung piled 
up an impressive mass of findings indicating archaic collective memories 
and urges that are similar to those depicted in legends and myths. He 
discovered a wealth of images and symbols in people’s dreams, fantasies, 
visions, daydreams and non-ordinary states — in most cases without the 
subject having a clue from where it all originated. Jung postulated that the 
unconscious consists of two layers. The personal unconscious, constituted 
of repressed or forgotten memories, wishes, emotions, subliminal 
perceptions etc. is roughly similar to the unconscious mapped by Freud. 
The personal unconscious, related to one’s personal history, consists of 
subliminal perceptions and repressed or forgotten contents; these can be 
revealed via dreams and fantasies, accidental associations, or during 
hypnosis. A far more extensive layer is the collective unconscious, which 
consists of characteristics inherited at birth. A true reservoir of knowledge 
as a species, it includes drives to carry out actions from unconscious 
necessity, and the archetypes. The collective unconscious is the source of 
religious, mystical and mythical symbols and themes, as well that of occult 
phenomena. Regarding the personal and the collective unconscious Jung 
wrote, “The first group comprises contents which are integral components 
of the individual personality and therefore could just as well be conscious; 
the second group forms, as it were, an omnipresent, unchanging, and 
everywhere identical quality or substrata of the psyche per se.” ““‘The 
deeper layers of the psyche lose their individual uniqueness as they retreat 
farther and farther into darkness. “Lower down,” that is to say as they 
approach the autonomous functional systems, they become increasingly 
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collective until they are universalized and extinguished in the body’s 
materiality, i.e., in chemical substances. The body’s carbon is simply 
carbon. Hence “at bottom” the psyche is simply “world.” Though all of 
our experiences and patterns of behavior are influenced by the collective 
unconscious, we can apprehend its contents only indirectly. 

The biologist Ernst Haeckel had coined the slogan “ontology 
recapitulates phylogeny”, implying that the development of the individual 
embryo duplicates in essence the development of the species from earlier 
forms; he also posited that this was applicable to the human psyche. 
Similarly, Jung postulated that human beings contain in themselves the 
psyche of the whole species — from its primordial origins, human and 
animal, even vegetative and physical — as the universal underlying 
substratum that transcends “all differences in culture and consciousness.”* 
These assumptions led Jung to the conclusion that numinous entities, 
endowed with great creative and destructive powers, secretly govern the 
existence of individuals and nations: the archetypes, the repositories of 
human experiential history, under normal circumstances imperceptible to 
ego-consciousness. By themselves neutral, these energy centres are 
interpreted subjectively as positive or negative; hence their ambivalence. 
The archetypes are pre-existent, autonomous “forces of nature” that can 
irrupt at any time into an individual’s life or that of a community, group or 
nation, creating havoc. We have to become conscious of our psychic energy 
so as to receive it creatively, avoiding its potentially destructive effects. 
Though biological inheritance appears to be the only explanation, with 
societal changes the archetypes (or more likely their contents and symbols) 
may change as well, e.g., the archetypes of the king and queen. 

Like the physical body, the psyche too is composed of parts between 
which the libido or psychic energy flows. Complexes are the focal and 
nodal points. The personal unconscious consists mainly of complexes, 
and the collective unconscious mainly of archetypes. The archetypes are 


* Archetype: from the Greek arkhe (first, original) + typos (type, mark), original 
imprint. A synthesis of Plato’s ideas and Aristotle’s form, an archetype is a kind of 
formless crystal lattice, manifesting as predispositions and tendencies. There is a 
symbiotic relationship between the split-from-nature contents of contemporary 
civilization and neurosis, personality disorders and other pathologies, when 
archetypes may break through ego consciousness to be assimilated. During the 
individuation process people may experience different states, including eventually 
what alchemists referred to as dismemberment, which may resemble the initial 
stages of psychosis. Dismemberment or other “dark night of the soul” voyages 
are necessary to the shifting from the ego to the self. There are people who 
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psychic structures allowing for the creation and dissolution of archetypal 
images, which are their medium of communication. In themselves 
unknowable, the archetypes are potentially apprehended through external 
symbols, addressing one’s ethnic or cultural background and outer 
circumstances via archetypal dreams or visions that often manifest in a 
personified way, as well as in themes that show an astounding parallelism 
with religious motifs and rituals, myths and legends, fairy tales and artistic 
creations. Altered states of consciousness are another channel. The 
experience of archetypal images comes laden with emotion, as it commonly 
happens on occasions such as birth, death, marriage, adolescent initiation 
rites and the likes; the outcome is a different channeling of the libido. 
Meaning, intensity, numinosity determine the archetypes’ hierarchy, 
proportionally to their remoteness from the ego-consciousness. When 
archetypes are activated the psychic energy gets redistributed — and the 
psychic situation, re-ordered. While archetypal attractors are part and parcel 
of day-to-day living, if we disregard them the penalty is neurosis. There 
are anthropomorphic archetypes and others which are not, such as the 
archetype of wholeness and that of rebirth, which Jung called the archetypes 
of transformation. There is no fixed number of archetypes; they may overlap 
and melt into each other according to need. 


Beginners’ apprenticeship in the process of individuation: the 
individual and collective shadow 


Jung identified the ego with the conscious mind. The ego is closely 
related to the personal unconscious and provides us with a temporary 
identity: how we perceive ourselves. The ego is both a “complex of ideas” 
and “the centre of [one’s] field of consciousness” with “a high degree of 
continuity and identity’’. The Jungian personality is made up of sub- 
personalities that constantly supersede each other. Stressing that the psyche 
naturally tends to wholeness, Jung charted two stages of ego development. 
During the first half of life the task of the ego, as a self-regulating function 
allowing us to navigate the demands of material existence, is to develop a 
strong ego-personality and sense of identity, focus and intentionality, 


experience dismemberment without undergoing, consciously, the individuation 
process. Sometimes the event can be referred to as ‘emergency crisis’ (the Jungian 
psychiatrist J.W. Perry), ‘spiritual emergence’ (the psychiatrist S. Grof, one of the 
founders of Transpersonal Psychology), or the healing journey advocated by Anti- 
psychiatry (psychiatrists such as R. Laing, D. Cooper and their school), and taken 
as an initiation to the path of individuation. 
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individualizing itself from the unconscious self. Family life, work, social 
activities and commitments are predominant, while relating to the external 
world in a mature way is the task. If we fail to develop ego-awareness and 
an ethical life-approach we remain eternal children, irresponsible and 
amoral.* During the second half of life the task of the ego is to become 
aware of the self; this implies becoming aware of the shadow and working 
out its contents. “What youth found and must find outside, the man of 
life’s afternoon must find within himself’, Jung wrote.* The time has come 
to ask oneself the grand questions of existence: what the ultimate meaning 
of life is, and of death. 

Individuation is the process of becoming an individual; the first step is 
the individuation of all aspects of the personality. The individuation process 
is an innate process, growing from within, which involves confronting 
and integrating psychic contents via an ongoing dialogue between the ego 
and the self, positioning the ego in dynamic interaction with this supra- 
ordinate reality. Jung wrote, regarding individuation: “I use the term 
‘individuation’ to denote the process by which a person becomes a 
psychological ‘in-dividual’, that is, a separate, indivisible unity or 
‘whole’.’” “Individuation means becoming a single, homogeneous being, 
and, in so far as ‘individuality’ embraces our innermost, last, and 
incomparable uniqueness, also implies becoming one’s own self. We could, 
therefore, translate individuation as ‘coming to selfhood’ or ‘self- 
realisation’.”!° “Individuation does not shut one out from the world, but 
gathers the world to oneself.”!! The conscious ego is that part of ourselves 
of which we are fully aware. The ego interacts with the external world 
through the filter of the persona, that part of us with which we want to be 
identified. The complement of the persona is the shadow, the alter-ego in 
us that we do not want or are not aware of. A healthy psyche balances the 
ego and persona with the shadow. The individuation process demands 
that we become conscious of the persona, of the shadow, of the anima (the 
inner woman in men) or the animus (the inner man in women). Symbols 
of the archetypal spirit (the old wise man, Mother Earth, a hobgoblin or a 
magic animal) may appear, followed by the experience of the self. At 
times these phases may overlap or run simultaneously. 

The persona is a segment of the collective psyche that starts developing 
during childhood. Originally the mask worn by the Roman actors, in Jungian 
terminology it is the mask we put on to play our expected role in society to 


* Jung used the Latin terms puer and puella that, as it is always the case with 
Jungian psychology, contain potentially the opposite energy of creativity and 
renewal as well. 
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fulfill the demands of our profession, family and environment. According 
to Jung, the persona “is the individual’s system of adaptation to, or the manner 
he assumes in dealing with, the world. Every calling or profession, for 
example, has its own characteristic persona. ... Only, the danger is that [people] 
become identical with their personas, the professor with his textbook, the 
tenor with his voice. ... One could say, with a little exaggeration, that the 
persona is that which in reality one is not, but which oneself as well as 
others think one is.”’’* Whether the persona takes a pleasant, even glamorous 
garb (for instance the good wife and mother, the successful businessman, 
the media celebrity etc.) or that of controversy and rebelliousness as the 
iconoclast or unconventional artist etc., it is a show, a sort of security measure. 
The individual who deviates from expected roles, on the other hand, or who 
undertakes something different by following an unusual path is immediately 
looked upon suspiciously. As the mediator between the external world and 
the ego, the persona serves as protection for one’s inner self. If we neglect 
the persona we contravene the norms of society and can run into trouble; 
whereas if we identify with the persona we mix up our feigned individuality 
with the real thing. Individuation is inversely related to the persona: the 
more this is prominent, the larger the shadow on the other side. The persona 
can appear in dreams and fantasies in the form of the clothing worn by the 
dream-ego, or make-up. 

Thanks to the sunlight, every object casts a shadow; similarly, ego- 
consciousness through its light can reveal our human shadow. Jung started 
lucubrating about “the shadow side of the psyche” as early as 1912, one 
year before breaking with Freud. In his essay On the psychology of the 
Unconscious, 1917, he introduced the archetype of the shadow, the sum 
of all that we find repulsive in us and we keep hiding; it is one’s alter-ego, 
the dark twin aptly personified in literature and cinema as Mr. Hyde, Darth 
Vader, Goethe’s Mephistopheles and Shakespeare’s Macbeth. Jung posited 
the existence of two personalities, one of them being the ego with its 
conscious values and goals, the other being the shadow: the double in us 
that takes the form of ungodly traits, inferior motives and wishes, 
uncivilized impulses and animal instincts, childish fantasies and 
resentments that are incompatible with societal norms and one’s idealized 
self-image. Strongly influenced by Goethe (Dr. Faust is the man of science 
who, living secluded in his ivory tower, has to come to terms with the dark 
forces within), Jung must have absorbed as well the popular motif of the 
doppelganger or mirror image of German Romantic literature. He also 
cited the work of G. Fechner, a German experimental psychologist who 
wrote about the play of light and shadow. 
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The shadow is made up of all these inferior and destructive qualities; 
it also includes the poorly developed or unconscious psychic function(s) 
(these vary according to one’s personality type and the contents of the 
personal unconscious). These ‘splinter personalities’, repressed, pile up 
in the unconscious from where they act autonomously, outside of ego 
control. The more we are unaware of the shadow, the more it puts forward 
a compensatory demonic dynamism. As Jung explained, ““By “shadow” 
I mean the inferior personality, the lowest levels of which are 
indistinguishable from the instinctuality of an animal.’”’? “The shadow 
personifies everything that the subject refuses to acknowledge about 
himself and yet is always thrusting itself upon him directly or indirectly 
— for instance, inferior traits of character and other incompatible 
tendencies.”'* “Everyone carries a shadow, and the less it is embodied 
in the individual’s conscious life, the blacker and denser it is. At all 
counts, it forms an unconscious snag, thwarting our most well-meant 
intentions.”'* Jungian R.A. Johnson pointed out that, if the shadow stores 
more energy than the ego, it may burst as overpowering fury or 
depression, commenting, “the shadow gone autonomous is a terrible 
monster in our psychic house.”’'* Nevertheless, wrote Jung, “This process 
of coming to terms with the Other in us is well worthwhile, because in 
this way we get to know aspects of our nature which we would not allow 
anybody else to show us and which we ourselves would never have 
admitted.” 

Prior to conscious differentiation the shadow constitutes the whole of 
the unconscious. The starting point of individuation is coming to terms 
with one’s personal shadow, which is anything that challenges the 
pretensions of control of the ego and its counterpart, the persona. The 
shadow insists on ever-fuller integration. This demands facing the 
threatening aspects of one’s personality, becoming aware of its moods, 
fantasies and impulses, commencing at last a long negotiation process. 
Inconsiderate words and deeds, aggressiveness and extreme anger are also 
an aspect of the personal shadow, which can be contaminated by the 
collective shadow, for instance when a crowd turns suddenly violent. The 
collective shadow is archetypal and refers to rejected aspects of the 
common cultural values and/or disowned standards and ideals. Although 
dealing with the personal shadow is generally considered to take place 
during the initial part of the individuation process, coming to terms with 
the shadow (which also includes collective factors) is a life-long endeavor. 
Jung wrote, “It is a therapeutic necessity, indeed, the first requisite of any 
thorough psychological method, for consciousness to confront its shadow. 
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In the end this must lead to some kind of union, even though the union 
consists at first in an open conflict, and often remains so for a long time. It 
is a struggle that cannot be abolished by rational means. When it is willfully 
repressed it continues in the unconscious and merely expresses itself 
indirectly and all the more dangerously, so no advantage is gained. The 
struggle goes on until the opponents run out of breath. What the outcome 
will be can never be seen in advance. The only certain thing is that both 
parties will be changed.”'® 

The brighter the persona we put forward, the stronger its inhibiting 
power and the identification with it, and the more threatening the 
corresponding shadow grows, for both stand in a compensatory 
relationship. “The shadow is a moral problem that challenges the whole 
ego-personality, for no one can become conscious of the shadow without 
considerable moral effort. To become conscious of it involves recognizing 
the dark aspects of the personality as present and real.”’” Jung unmasked 
the fraud of ‘spiritual’ movements that encourage seekers to “fill the 
conscious mind with ideal conceptions ... a characteristic feature of 
Western theosophy, but not confrontation with the shadow and the world 
of darkness. One does not become enlightened by imagining figures of 
light, but by making the darkness conscious.””° Someone who denies the 
mixture of good and evil that is necessarily present in all human beings, 
and claims not to have a shadow, is a bi-dimensional caricature. Yet this is 
the prevailing attitude. As Jung wrote, “The “man without a shadow” is 
statistically the commonest human type, one who imagines he actually is 
only what he cares to know about himself. Unfortunately neither the so- 
called religious man nor the man of scientific pretensions forms an 
exception to this rule.””””! 

If not acknowledged, the shadow grows particularly obsessive and 
menacing, to the point of eventually dominating the entire personality. If 
it grows too monstrous it can burst out, without warning, possessing the 
subject. Projection of the shadow is one outcome. “Although, with insight 
and good will, the shadow can to some extent be assimilated into the 
conscious personality, experience shows that there are certain features 
which offer the most obstinate resistance to moral control and prove almost 
impossible to influence. These resistances are usually bound up with 
projections, which are not recognized as such, and their recognition is a 
moral achievement beyond the ordinary. While some traits peculiar to the 
shadow can be recognized without too much difficulty as one’s personal 
qualities, in this case both insight and good will are unavailing because 
the cause of the emotion appears to lie, beyond all possibility of doubt, in 
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the other person.””* A poorly developed ego will dump on others its 
projections of what it cannot afford to deal with, fighting through them 
the projection of its own shadow. Shadow projection, ostracizing, and 
witch hunts are one facet of the unrecognized shadow, which then may 
manifest via archetypal images of evil, the devil and ominous entities 
(eventually ambivalent) like serpents and others. Conversely, the closer to 
consciousness the shadow material grows, the more it loses its grip. The 
point is not defeating and dismantling the personal shadow, but facing the 
threat it represents; surrendering its destructive powers to the self, offering 
the evil part of us at its service. In this way the shadow is progressively 
deprived of its numinous grip, opening up to a potential ritual of renewal 
and transformation. 

A far reaching Jungian postulate is that the ego and the shadow originate 
from the same source and balance each other in equal proportions, in a 
way that is not necessarily negative or destructive, for the shadow is not 
necessarily synonymous with evil. Rather than immoral, the shadow is 
amoral, like the Freudian id, the instinctual animal within. The shadow 
may harbor life-vivifying drives and even moral qualities that can further 
growth — especially if the individual, for personal or societal reasons, has 
repressed as inferior certain sides that are indeed positive. About “the 
unconscious man” within, whose compensatory tendencies balance the 
ego in a way that is often positive, Jung wrote, “... the shadow [is] that 
hidden, repressed, for the most part inferior and guilt-laden personality 
whose ultimate ramifications reach back into the realm of our animal 
ancestors and so comprise the whole historical aspect of the unconscious... 
If it has been believed hitherto that the human shadow was the source of 
all evil, it can now be ascertained on closer investigation that the 
unconscious man, that is, his shadow, does not consist only of morally 
reprehensible tendencies, but also displays a number of good qualities, 
such as normal instincts, appropriate reactions, realistic insights, creative 
impulses, etc.’’? “The shadow is merely somewhat inferior, primitive, 
not-adapted, and awkward; not wholly bad. It even contains childish or 
primitive qualities which would in a way vitalize and embellish human 
existence, but-convention forbids!’”* Not unlike the conscious personality, 
the double in us has its autonomous thought and images, judgments and 
set of values. 

As the individuation process goes along, one’s good and evil sides are 
differentiated. Conversely, if we don’t assimilate shadow aspects they 
remain undifferentiated, leading to maladjusted behavior and personality 
disorders, addictions and other pathological conditions; eventually, 
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disrupting the life of individuals and collectivities. When an introverted 
libido withdraws into the deepest layers of the unconscious, it pulls the 
ego by attraction and, sucking its strength, turns the ego towards the shadow. 
An ego that fails to develop a coherent self has no safety zone, due to the 
fact that the boundary between itself and the repressed contents of the 
shadow is not effective; as such it feels pulled on the edge of the abyss by 
the forces lurking in the shadow. This condition makes healthy relationships 
impossible. In the attempt to find salvation, the borderline personality 
will relate at first to another person as being the all-good, long-sought 
savior. However, incapacitated as it is in accepting that people are endowed 
with both positive and negative aspects the borderline-ego, feeling betrayed, 
ends up seeing the other person as entirely bad. A neurotic outbreak 
followed by depression, or psychopathological behavior is often triggered 
by an unconscious conflict between the shadow and the persona. Both 
sides of the shadow are being constellated: those aspects of which one is 
ashamed, but also new possibilities of which one is not aware. A dark, 
ominous shadow figure may sometimes appear as a dwarf, a tramp or 
other low-status characters. Recurring archetypal images are the snake 
and the dragon, monsters and demons — eventually guarding the entrance 
to a cave or a pool of water, symbols of the collective unconscious.* The 
fact that in dreams the shadow is depicted as a contra-personage of the 
same sex as the dreamer, carrying either positive or negative projections, 
indicates its closeness to the ego. As such, the shadow is the most accessible 
of all archetypes, which makes integration relatively easy, in spite of being 
an unending process. Though as an archetype the shadow can never be 
known in full, work on the shadow inevitably challenges one-sidedness; 
through balancing and depolarizing, shadow integration leads to an 
expanded, unifying awareness. Nurturing life energies spring forth, along 
with powers that until then were trapped in the perverse effort of hiding 
one’s shadow. Dealing with the personal shadow usually takes place at the 
beginning of the individuation process; nonetheless, coming to terms with 
the shadow, which includes collective factors as well, is a life-long 
endeavor. As Von Franz warned, “Just when we think we understand it, the 
shadow will appear in another form. Dealing with the shadow is a lifelong 
process of looking within and honestly reflecting on what we see there.” 


* All symbols have a positive and a negative character. As such they have to be 
interpreted contextually, very much like the original archetypes. Besides, the same 
symbol can be referred to different archetypes, as they often overlap, and more 
than one archetype can be activated at the same time. 
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We continually select and discard experiences, fashioning an ego-based 
ideal of self, the world and society in harmony with both our personal ideal 
and that of a specific culture and race, and according to which the shadow, 
often the outcome of atavism, keeps mutating. Jung’s research convinced 
him of the universality of the theme of evil in the individual and the collective 
psyche. In addition to the personal shadow there is an archetypal collective 
shadow that relates to aspects unacceptable to the spirit of the age, the 
dominant religious creeds or “common wisdom’. Its content can often be 
recognized as collective religious, cultural and racial prejudices. Jung warned 
against the dangers of mass movements; exiting uncertain years, in 1936 he 
published Wotan, analyzing the archetypal source of Nazism and its risks. 
Like every archetype, we access the archetypal collective shadow by working 
out our relationship to the collective shadow-related anima (the feminine 
side of men’s psyche) — and the collective shadow-animus (the masculine 
side of women’s psyche). Otherwise we can be entangled through our 
repressed/suppressed personal shadow, as it happened with ordinary Germans 
who ended up supporting Nazism. The same applies to all physically and/or 
morally violent, destructive collective movements, as past and present history 
shows. 

As post-Jungian Hopcke observed, Jung went so far as to postulate 
the existence of ““‘...the objective shadow, the shadow as the archetype 
of darkness itself, the absolute evil that, Jung posits, must exist in the 
collective unconscious as the only logical counterpart to the shining light 
of absolute good. This darkness cast by the brightness of God as the Self 
is what Jung sees denied, repressed and projected by the doctrine of 
Christian theology. ... This shadow as archetype an sich, the archetype as 
such, is Jung’s second, larger and perhaps more revolutionary idea of the 
shadow, the foundation on which one’s individual shadow stands, the “dark 
side of the Force”, that we meet again and again on the world stage of the 
twentieth century.” Wrote Jung, “With a little self-criticism one can see 
through the shadow - so far as its nature is personal. But when it appears 
as an archetype, one encounters the same difficulties as with anima and 
animus. In other words, it is quite within the bounds of possibility for a 
man to recognize the relative evil of his nature, but it is a rare and shattering 
experience for him to gaze into the face of absolute evil.””’ In our culture 
and civilization the shadow is omnipresent. It is pettiness and egotism. 
Indifference to poverty, to injustice, to exploitation and suffering. Self- 
righteousness and obscurantism, intolerance and crusading, fanaticism and 
witch hunting. The shadow is the sin of omission or transgression, and 
that of commission too. The shadow reveals itself as international fame 
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and national pride, as humanitarian ideals and deeds as well as human evil 
and crime; it is love and it is power; Jung could not fail to emphasize that 
one is but the shadow of the other. The shadow stands for the demons one 
meets and the devil one wrestles with during the dark night of the soul and 
the descent to the underworld. There is no other choice but to come to 
terms with the other side of the Deity: oneself. For, ultimately, “There is 
no light without shadow and no psychic wholeness without imperfection.’ 
Thus, wrote Jung near the end of his life, “Man’s task is to become 
conscious of the contents that press upward from the unconscious. Neither 
should he persist in his unconsciousness, nor remain identical with the 
unconscious elements in his being, thus evading his destiny, which is to 
create more and more consciousness. As far as we can discern, the sole 
purpose of human existence is to kindle a light in the darkness of mere 
being. It may even be assumed that the unconscious affects us, so the 
increase in our consciousness affects the unconscious”” 

The individuation process requires coming to terms with the contra- 
sexual aspects of the psyche: the feminine side of the male psyche, and 
the masculine side of the female psyche. Failing shadow integration, the 
contra-sexual aspect of the psyche is contaminated with the shadow, making 
it impossible to achieve the next level of integration, that involving the 
anima in men and the animus in women. The anima personifies the feminine 
principle in a man’s psyche; when not integrated she expresses herself as 
an inferior woman: conflicting moods, emotional outbursts, 
sentimentalities, touchiness, depressions, emotional insecurities, irrational 
opinions, pseudo intellectual manners, nasty remarks and other 
machinations that cut the flow of life and divorce a man from reality. 
Conversely, aspects of the anima that lie closer to consciousness open 
men to premonitions, feelings, intuitions and creative activities — along 
with the capacity to love, to relate with nature, and, generally, to have an 
open attitude towards the unconscious. 

Men become aware of their anima-image by contacts with real women, 
although first through projections on sisters and cousins. The first and 
most powerful woman in a man’s life, however, is the personal mother, 
who shapes him for life for better or for worse, generally in his emotional 
ground. Some men never free themselves from the introjected mother — 
not the way she objectively is and behaves, but the subjective way she is 
perceived — and they remain mother-bound for life, for she remains their 
anima-image. Those men may become effeminate, or an easy prey of 
women, or unconsciously project onto women the image of their own 
mother, which makes them unable to directly experience women as they 
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truly are. This condition is the source of bizarre and devastating love 
relationships and/or divorce. Other negative outcomes include men treating 
women carelessly and disrespectfully, or being hunted by erotic fantasies 
and dreams with seductive imagery. 

As an archetype the anima, ever young and yet endowed with ageless 
experience and wisdom, has a quality of eternity, with traits that invariably 
recur throughout the ages. The repository of secret knowledge, the 
elemental anima is a powerful entity related to earth or water. The anima 
can manifest both a light and a dark aspect, with Eros as a nourishing 
mother, a companion, a ‘femme inspiritrice’ to higher ends, a prophetess 
with foresight — or, alternatively, power-driven and manipulative as a 
destructive mother, a competitor, a seductress and ‘femme fatale,’ a witch. 
As an archetype she is a goddess, fairy or elf. She is also a siren, because 
of whom men can be led astray and forget their social duties and family 
responsibilities. The anima is often associated with deep emotions and 
the life-force. The psychological task of individuation is to withdraw 
projections from real women so that the anima can play her true role, no 
longer as the weaver of illusions, but as the intermediary to the archetypes 
of the collective unconscious. Rather than an illusory life of projections, 
the man then opens himself to introspection, self-knowledge and creativity. 

The animus, the male principle latent in women, is the anima’s 
counterpart. The animus is primarily formed through relationship with 
one’s father, resulting in an introjected father figure — a subjective 
perception that, for some women, it may be difficult to detach from. Such 
women may become ‘father’s daughters’. Other early male figures in a 
young woman’s life such as brothers and cousins are also instrumental in 
developing the animus, and so are male authority figures imparting norms 
and codes of behavior often unrelated to her inner reality and repressing 
it. Subjected to indisputable and pre-conceived half-truths, often picked 
up from childhood, because of internalized self-criticism a woman with 
an afflicted animus may develop an inferiority complex. A judgmental 
animus may also direct its hostile criticism at others, belittling or 
demolishing people and situations without reason — distrust, negativity 
and prejudice being the hallmark of such a woman. While an afflicted 
anima often indulges in erotic fantasies, a non-integrated animus manifests 
as the bearer of unquestionable truths and certainties, making even feminine 
women stubborn, unforgiving, distantly cold and inaccessible. Such an 
animus does not understand nuance or have the ability to cope with 
exceptions or contradictions; even when right, its insistence is often beside 
the point. Power-driven women with developed intellects can be as 
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aggressive and unreasonable as their less developed sisters. A positive 
animus, on the other hand, can give a woman the strength to stand for 
what she knows is rightful and true and direct her to a search for wisdom 
and true knowledge, relinquishing trivialities and commonplaces, the 
sacrosanct dictates of authority put forward by the argumentative animus, 
flatly rationalistic and absolutist. The animus often appears in a woman’s 
dreams as a group of men, highlighting its collective and poorly 
differentiated quality, and the fact that the animus often acts like an inferior 
man. Conversely, a positive animus may appear in the garb of a wise old 
man or sorcerer. 

Jung used these two archetypal principles to explain the unconscious 
compensatory nature of one’s conscious identity as a man or a 
woman.* Traditionally, men have identified with rational discernment and 
the intellect, and have not been consciously in touch with the life-soul; 
individuation requires integration of the anima to the ego-consciousness. 
Likewise, women have typically identified with their feminine nature and 
assigned roles; individuation demands that the discriminating animus is 
brought to ego-consciousness and integrated. Inasmuch as the anima and 
animus are archetypes they function autonomously, transcending conscious 
perception and will. Anima or animus-possessed individuals find 
themselves driven without their knowledge by these archetypal principles, 
often projecting them onto idealized people of the opposite sex. Coming 
to terms with their numinous power is a foremost task. These archetypes 
act in a compensatory fashion; their nature depends on conscious attitudes 
and values, including assimilated shadow. Much of our love life depends 
on how we relate to our anima or animus. As some post-Jungians have 
observed, the aspect of the shadow that has not been assimilated to ego- 
consciousness contaminates the anima and animus, producing an anima 
with a negative animus in men and an animus with a negative anima in 
women. Many women today identify with animus values, attaining a level 
of success in what has traditionally been a male domain, but often at the 
expense of authentic feminine values. There are also young men who 
identify with anima sensitivity, often at the expense of genuine masculinity. 
There is also a collective negative animus that has generally been formed 
by men and, today, taken up by women as well. When integrated, the 
anima/animus becomes a mediator between the conscious and the 


* Both anima and animus originally meant breath; the former at the level of the 
head, and the latter at the level of the chest. The Jungian anima means life-soul 
and the animating principle of life, while the animus means logos and 
consciousness. 
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unconscious psyche, often appearing in dreams as companions, helpers or 
guides. Jung referred to the masculine and feminine principles, united 
together to represent the human psyche, as the syzigy (in astronomy and 
astrology, planetary conjunction.) This abstract image points to the need 
to assimilate contra-sexual values to consciousness, which leads to the 
self, the archetype of wholeness. 


The second stage of individuation: the self and the transcendent 
function 


Individuation can potentially become a conscious process in the second 
half of life. The following quotes by Jung give an idea of its significance. 
“T use the term ‘individuation’ to denote the process by which a person 
becomes a psychological ‘in-dividual’, that is, a separate, indivisible unity 
or ‘whole’.”*° “Individuation means becoming a single, homogeneous 
correct being and, in so far as ‘individuality’ embraces our innermost and 
incomparable uniqueness, also implies becoming one’s own self. We could, 
therefore, translate individuation as ‘coming to selfhood’ or ‘self- 
realisation’.”*! “Individuation does not shut one out from the world, but 
gathers the world to oneself.”* “...the self is our life’s goal, for it is the 
completest expression of that fateful combination we call individuality...” 
Conscious individuation is a long path with pitfalls strewn throughout the 
journey. If, supporting the ego’s craving for self-aggrandizement and power, 
an inflated ego identifies with the experience of the self, neurotic one- 
sidedness is exacerbated. Another risk is the ego being swallowed up by 
the archetypal psyche, eventually resulting in a psychosis. Outlining the 
danger of ego inflation Jung wrote, “The ego cannot help discovering that 
the afflux of unconscious contents has vitalized the personality, enriched 
it and created a figure that somehow dwarfs the ego in scope and intensity. 
... Naturally, in these circumstances there is the greatest temptation simply 
to follow the power-instinct and to identify the ego with the self outright, 
in order to keep up the illusion of the ego’s master. ... [But] the self has a 
functional meaning only when it can act compensatorily to ego- 
consciousness. If the ego is dissolved in identification with the self, it 
gives rise to a sort of nebulous superman with a puffed-up ego.”*4 
Conversely, when the self is allowed to play its role as the bringer of 
compensatory values there is a renewal of personality in a process of death 
and rebirth. This is true in Jung’s depth-psychology as much as it is in 
yoga. 

The self is the central archetype containing all other archetypes and 
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around which they orbit, like the planets around the sun. The self is the 
archetype of wholeness; it is the essence of what we are and the organizing 
principle that unifies the personality as the fullest expression of what it 
means to be an individual. Mythological themes from all countries and 
ages, dreams and visions, active imagination and other forms of dynamic 
meditation give evidence that the Jungian self is a direct psychological 
experience. The self is also the “midpoint of the personality”, the centre 
between the ego-consciousness and the unconscious that harmonizes and 
balances the various opposing qualities that make up the psyche. Jung 
explained, “The self is not only the centre but also the whole circumference 
which embraces both conscious and unconscious; it is the centre of this 
totality, just as the ego is the centre of consciousness.”*> “...the self is a 
quantity that is supraordinate to the conscious ego. It embraces not only 
the conscious but also the unconscious psyche, and is therefore, so to 
speak, a personality, which we also are.... There is little hope of our ever 
being able to reach even approximate consciousness of the self, since 
however much we may make conscious there will always exist an 
indeterminate and indeterminable amount of unconscious material which 
belongs to the totality of the self.’*° The ego emerges from the self and 
gives birth to individual consciousness. 

For contemporary psychology, ego-centered, the self is a creation of 
human consciousness and refers to something like personal identity; but 
for Jung, whose analytic psychology is self-centered, the ego is a creation 
of the self: a psychic totality and transpersonal power we will never grasp, 
as it transcends the ego, and which has nothing to do with an ego-formed 
personal identity. Jung’s concept of the self in relationship to the ego 
reminds us of Krishna in the Bhagavad Gita, “They are of me, I am not of 
them.” The self is the archetype that represents the reconciliation of all 
opposites so that every aspect of one’s personality is expressed and equally 
contained. After the personality has gained a certain level of unification, 
thanks to a dialogue of reconciliation between the conscious and 
unconscious and the opposite tendencies in the psyche through the 
transcendent function, the self takes over the direction of one’s life in 
what can be referred to as the second stage of the individuation process. 
Regarding the nature of the self as a transcendent concept, which includes 
both conscious and unconscious aspects, Jung wrote, “As an empirical 
concept, the self designates the whole range of psychic phenomena in 
man. It expresses the unity of the personality as a whole. But in so far as 
the total personality, on account of its unconscious component, can be 
only in part conscious, the concept of the self is, in part, only potentially 
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empirical and is to that extent a postulate. In other words, it encompasses 
both the experienceable and the inexperienceable (or the not yet 
experienced). ... It is a transcendental concept, for it presupposes the 
existence of unconscious factors on empirical grounds and thus 
characterizes an entity that can be described only in part.’”?’ 

The final goal of this process is to consciously realize all aspects of the 
personality as they were concealed at the origin in their potential oneness, 
through the unitary reality of the archetypal self. According to Jung’s 
definition, “The self appears in dreams, myths, and fairytales in the figure 
of the “supraordinate personality”, such as a king, hero, prophet, saviour, 
etc., or in the form of a totality symbol, such as the circle, square, 
quadratura circuli, cross, etc. When it represents a complexio oppositorum, 
a union of opposites, it can also appear as a united duality, in the form, for 
instance, of tao as the interplay of yang and yin, or of the hostile brothers, 
or of the hero and his adversary (arch-enemy, dragon), Faust and 
Mephistopheles, etc. Empirically, therefore, the self appears as a play of 
light and shadow, although conceived as a totality and unity in which the 
opposites are united.””** Other symbols of the self include the child and 
divine child, the divine man or woman (like Jesus, Buddha, the Virgin 
Mary or Kwan Yin), various pairs (father and son, king and queen, god 
and goddess), the alchemical hermaphrodite; the Holy Grail, a jewel, a 
stone, a multi-petalled flower, a golden egg or ball; a quaternity (any figure 
with four parts), an even-sided parallelogram or mandala. According to 
the paradoxical reality of the self, we are neither or both an individual and 
the whole of creation, male and female, ego and shadow, good and bad. 

As an archetype the ego is pre-existent to consciousness, like the other 
aspects of the objective psyche. According to Jung, “The psyche itself, in 
relation to consciousness, is pre-existent and transcendent.”*’ This opens 
dimensions that go far beyond mainstream materialistic psychology and 
stand at the borderline with theology, yoga and physics. Regarding the 
relationship between psychology and physics Jung wrote, “Sooner or later, 
nuclear physics and the psychology of the unconscious will draw closer 
together as both of them, independently of one another and from opposite 
directions, push forward into transcendental territory, the one with the 
concept of the atom, the other with that of the archetype ... Psyche cannot 
be totally different from matter, for how otherwise could it move matter? 
And matter cannot be alien to psyche, for how else could matter produce 
psyche? Psyche and matter exist in the same world, and each partakes of 
the other, otherwise any reciprocal action would be impossible. If research 
could only advance far enough, therefore, we should arrive at an ultimate 
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agreement between physical and psychological concepts. Our present 
attempts may be bold, but I believe they are on the right lines.””° 
Experiences of the self, for instance through visionary revelations, have 
a numinous character and may well be religious encounters with the 
supreme deity within. In deference to the subjective nature of such 
experiences and the impossibility of ascertaining the nature of objective 
reality, however, Jung usually referred to them as experiences of the God 
image and not God per se. Still, Jang sometimes also conceded that the 
feeling nature and intensity of the experience conforms to the traditional 
acceptance that they involve the inner godhead. Thus, regarding the self, 
Jung concluded that “It might equally be called the “God within us.”” 
Post-Jungian Hopcke wrote, ““[Jung] came to understand that the 
psychological manifestation of the Self was indeed the experience of God 
or the “God-image within the human soul.” Obviously, Jung did not intend 
to reduce the almighty, transcendent Divine Being to a psychological 
experience, a mere archetype of humanity’s collective unconscious; rather, 
his purpose was to show how the image of God exists within the psyche 
and acts in suitably God-like ways, whether one’s belief in God is conscious 
or not.”” An Aurobindonian academician, Professor S.P Singh, 
commented, ““‘As the totality of the conscious and the unconscious psyche,” 
it [the self] remains predominantly unconscious and hence indefinable. 
As such, it is regarded as numinous and is compared to Kant’s Ding an 
Sich. ... Because of its transcendent and numinous character, the archetype 
of self has been represented in religion as God. This is as much true of 
Christianity as of several other religions, including Hinduism. In 
Christianity, Christ, who from the point of view of psychology and 
comparative religion, maintains Jung, “is a typical manifestation of the 
self’, is regarded as the central figure in the Divine Trinity. In Hinduism, 
it is represented by Atman which is regarded as identical with Brahman.” 
Paraphrasing and quoting Jung on the paradoxical nature of the self, 
Singh wrote, ““...although complementary to each other, consciousness 
and the unconscious are indeed dissimilar and even opposed to each other. 
As such, the principle combining these regions together and making a 
whole of them must be fraught with contradiction. As an example of this, 
Jung refers to the Indian view of the Atman which “on the one hand 
embraces the universe and on the other is “not bigger than a thumb” 
dwelling in the heart. ... Christian antinomy of good and evil which has 
not only been made a world problem but is given the absolute status, is, 
according to Jung, another example of the paradoxical nature of the self. 
...having entered the unconscious, one feels the ego a mere speck. 
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Consequently the principle combining into a whole even such dissimilar 
and conflicting regions must have paradox as its innate nature. Jung, 
however, does not see fault in this nature of the self. On the contrary, he 
regards paradox as a necessary characteristic of all “transcendental 
situations”, since “it alone gives adequate expressions of their 
indescribable nature. ... paradox is the very nature of the self...””""" “If 
the self were not put in opposition to the world, consciousness would 
have been a total impossibility. “It is only separation, detachment and 
agonizing confrontation through opposition”, maintains Jung, “that 
produce consciousness and insight.” He regards “the postulate of a world- 
confronting self’ as “a logical necessity” for the awareness of the world. 
Thus, being conceived after the law of the opposites, Jung’s self forms 
the counter-pole of the ego on the one hand and of the world on the 
other.” 

The following excerpt from a letter by Jung takes us a little closer, “If 
the self could be wholly experienced, it would be a limited experience 
whereas in reality its experience is unlimited and endless. It is our ego 
consciousness that is capable only of limited experience. We can only say 
that the self is limitless, but we cannot experience its infinity. I can say 
that my consciousness is the same as the self, but that is nothing but words, 
since there is not the slightest evidence that I participate more or further in 
the self than my ego consciousness reaches. What does the grain know of 
the whole mountain though it is a part of it? ... You should not mix up your 
own enlightenment with the self-revelation of the self. When you recognize 
yourself, you have not necessarily recognized the self but only an 
infinitesimal part of it, though the self has given you the light... Your 
standpoint seems to coincide with our medieval mystics, who tried to 
dissolve themselves in God. You all seem to be interested in how to get 
back to the self, instead of looking for what the self wants you to do in the 
world, where — for the time being at least — we are located, presumably for 
a certain purpose. The universe does not seem to exist for the sole purpose 
of man denying or escaping it... In order to get rid of the opposites I must 
meet them first, but this leads away from the self. I must also learn how 
the opposites can be united, and not how they can be avoided. As long as 
I am on the first part of the road I need to forget the self in order to get 
properly into the mill of the opposites, otherwise I live only fragmentarily 
and conditionally. When it was my origin I did not know myself, and 
when I did learn about myself, I did not know the self. I have to discover 
it first in my actions, where first it appears under strange masks. That is 
the reason I must study symbolism, otherwise I risk not knowing my own 
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father and mother when I meet them again after many years of my 
absence.”“* 


The other side of God: the Cosmic Shadow 


Jung believed that people seek for a transcendental entity and a higher 
power, being led to it by a religious instinct. Looking at religion as a 
manifestation of the collective unconscious and, as such, an irrefutable 
psychic fact, Jung saw two aspects in religion, the first aspect being the 
direct contact with the divine, which he called ‘the numinosum’ — while 
practices, rituals, doctrines and dogmas are the second aspect, which also 
serves as protection from an experience of the ‘numinosum’ that may be 
otherwise too overwhelming. Jung believed that both aspects are 
psychological phenomena originating from the collective unconscious; 
this led him to view all manifestations of the collective unconscious as 
somehow religious. In-depth studies of Christianity, Gnosticism, the 
Kabala, the Arab mystics, Hinduism, Buddhism, Taoism, Zen and 
Confucianism convinced Jung that, beyond the differentiated teachings 
and experience, the mystical heart of all religions is the journey within 
and the quest and goal are one.* Warning that Western civilization relies 
too one-sidedly on rationalism and logic (and their offspring, science and 
technology), Jung asserted the need for integrating into one’s daily life 
spirituality and the realms of the unconscious. In 1959, asked during a 
BBC interview if he believed in God’s existence, Jung replied, “I could 
not say I believe. I know! I have had the experience of being gripped by 
something stronger than myself, something that people call God.’”*’ 

In 1928 Richard Wilhelm (who introduced to the West the Chinese 
oracle I Ching) gave Jung the Chinese alchemical text The Secret of the 
Golden Flower, to which Jung wrote a commentary. This was the beginning 
of Jung’s lifelong interest in alchemy, of which he had a collection of rare 
books. Deciphering those abstruse texts as charting processes in the 
unconscious in a symbolic language uncontaminated with Christian dogma, 
unfolding in phases manifesting a strong similarity to the psychological 
transformation that is the purpose of Jungian analysis, Jung discovered 
the missing link between the mythological imageries of the pre-Christian 
psyche and those of his analysands; not only in terms of contents, but also 
in terms of a living process offering a key to the dreams and concealed 


* This is in harmony with the creed of the sanatana dharma or ‘eternal religion’ 
of the Hindus, already embraced by Theosophy. 
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motifs of both healthy individuals undergoing the individuation process, 
as well neurotic and mental patients. Jung came to the conclusion that 
transforming base matter into gold was, for certain alchemists, a discipline 
encompassing soul, mind and matter — which he interpreted, symbolically, 
as the journey to wholeness that is the ultimate goal of existence. He 
observed that both in religion and alchemy the coniunctio oppositorum 
was personified as a rounded, androgynous anthropos (in Greek, man). 
This primordial man contains in himself the opposites of spirit and matter, 
the one and the many, good and evil, male and female. Reasserting the 
pursuit of the numinous and the ineffable as primary to psychological 
health and wholeness, Jung re-established the connection between the 
sacred mysteries of antiquity, alchemy, and the soul of contemporary man. 
After a nearly fatal heart attack in 1944, Jung retired from practice to 
concentrate on his alchemical studies. 

Jung pointed out that the concept of original sin (which in Judaism and 
Eastern religions is absent) imprints a particular seal upon the Christian 
psyche. It is the source of the Christian doctrine Omne bonum a Deo, 
omne malum ab homine: God is all-good, while man is the container of 
evil, having been chased out of the terrestrial paradise, along with his 
companion, by God, for the sin of having eaten from the tree of knowledge. 
In spite of being said to be made in the image of God, humans are thus 
stigmatized as sinners and inferiors. This not only leads to a poor 
understanding of the nature of evil, but also to judgmental attitudes that 
are antagonistic to main Christian virtues such as charity and compassion. 
In the light of the above, and acknowledging its compensatory function, 
Jung interpreted the fish as “symbol of the light-darkness duality inherent 
in the Christian conception of Christ as a symbol of wholeness.”* 

When did the split begin, within the Western psyche? Jung observed 
that the non-dual Graeco-Roman tradition recognized that gods have both 
a bright and a dark side, like the moon has — whereas the Church recognizes 
only the light-side of God. The black-and-white thinking of Western 
civilization, chopping the world into pieces accordingly, is a byproduct of 
orthodox Christianity, indefinitely extending the white, while eliminating 
the black, by doing so building up a most aggressive, devilish shadow. 
This is the matrix of intolerance, fundamentalism and witch-hunting — not 
only theological, but psychological, which then seeps into the social, 
political, economic and military segments of society. “I am good — you 
are bad” is the ego’s machinery to reassure its own ontological insecurity, 
individually as well collectively. This operation taken for granted, 
fashioning the ‘common wisdom’ of individuals and nations, is the source 
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of endless misery for people, society, and humanity as a whole. Observed 
Jung, “Tt is in the nature of political bodies always to see the evil in the 
opposite group, just as the individual has an ineradicable tendency to get 
rid of everything he does not know and does not want to know about 
himself by foisting it off on somebody else. Nothing has a more divisive 
and alienating effect upon society than this moral complacency and lack 
of responsibility, and nothing promotes understanding and rapprochement 
more than the mutual withdrawal of projections.” 

Looking for answers to the phenomenon of Nazism Jung investigated 
the German psyche. He discovered it to be formed by the imposition, 
relatively recent, of all-repressive, ‘all-goodness’ Christianity over a still 
largely ancestral substratum. This triggered lacerating tensions and 
insurmountable contradictions, creating a potentially explosive situation. 
With Nazism the pre-Christian and shamanic pagan psyche of the German 
tribes, the volk, so far repressed, burst out in the most destructive way. 
The attempted hegemony over other nations in the name of a supposed 
superiority — an ancient manifestation of the will-to-power — has since 
affected other nations too, along with fundamentalism. In the case of some 
Christian countries in particular, this involves repression of the shadow 
and/or the ‘barbarian’ within, while projecting it on others to be subjugated, 
persecuted and, ultimately, exterminated. Discovering that many suffer 
from a “lack of religion”, Jung incorporated into his theory elements of 
disowned Western spirituality, particularly Gnosticism* and alchemy. 
Stretching to the East, he picked up where paganism, shamanism, the 
Romantics, but also Gnosticism and alchemy are left wanting; at the same 
time, making a synthesis of all that the West had been offering, from 
antiquity onwards, in terms of a living religiosity. 

“Once the exploration of the unconscious has [begun] ... the individual 
is confronted with the abysmal contradictions of human nature, and this 
confrontation in turn leads to the possibility of a direct experience of light 
and darkness, of Christ and the devil”, wrote Jung.*° He suggested that 
the individuation process of the human psyche is paralleled by a similar 
development of the human perception of God. At first God is experienced 
as undifferentiated. Afterwards, God and the Devil are separated and the 


* Jung’s concern for the existence of evil, immanent as well as a principle, versus 
the over-spiritualization of orthodox Christianity, is reminiscent of Gnosticism, 
of which some consider Jung a contemporary exponent. Jung referred to The 
Seven Sermons to the Dead, 1917, as the prima materia for his lifetime’s work. 
This “Red Booklet” is the transcription of Jung’s experience of Abraxas, the rooster- 
headed God of the Gnostics, a true conjunction of opposites. 
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latter is rejected. Lastly, both opposites are reconciled. In 1952 Jung 
published Answer to Job, one of his most controversial texts, where he 
confronted the problem of good and evil in the Bible and in man himself. 
In monotheism Satan, the Devil, the Adversary (‘the opposite principle’’) 
is split off from God; this is the source of Evil. Re-stating the shadow-side 
of God, Jung denounced the one-sidedness of Christian theology and its 
splitting off of the shadow, sent underground or projected onto others, 
who are then seen as the enemy and antichrist. Jung stressed that the Christ/ 
antichrist (the Devil or Lord of Darkness) pair of orthodox Christianity 
doesn’t allow wholeness as the reunion of opposites, which in analytical 
psychology is the task of the transcendental function of the archetypal 
self. Another stumbling block is the refusal to acknowledge the presence 
of evil in beings and the world. 

According to Jung, in ancient times only one function was integrated 
to ego-consciousness; e.g., out of four, three evangelists had an animal 
head. Things have evolved, the Christian Trinity harbors three gods in 
one; but the fourth one is to be integrated as well: not by letting it take 
over, but by becoming aware of it. Jung wrote, “In Christianity, there is 
the Trinity, the three in heaven, and the other missing one is the devil in 
hell. It is terribly upsetting when he comes up.”*! The auxiliary 
psychological functions are undeveloped, archaic, and eventually 
destructive as long as they remain unconscious; whereas by being 
assimilated they release creative energy. Encountering the fourth and last 
function, the one Jung calls “inferior”, where one receives “shocks and 
wounds”, can be a powerfully transforming experience because we meet 
our opposite: the shadow part of us buried in the unconscious, the ‘Other’. 
Forgiveness of sin, facing the Devil in us yet without identifying with it, 
without judgment, without fear, calling for its surrender, is where wholeness 
commences. 

Existence is primarily balance: a brighter light corresponds to a darker 
shadow; in the same way, a stronger ego produces a stronger shadow. The 
shadow is a daimon (divinity), a force of nature prior to morality, neither 
good nor evil. Jung interpreted the Devil as the archetype of the Cosmic 
Shadow. In the effort of eliminating everything bad, we polarize the 
Trickster in us (the ambivalent guardian of cosmic balance) and turn it 
into a diabolical power that creates a compensatory evil, equal and opposite. 
Scope of this archetypal image manifesting is to tear down the illusion of 
‘all-goodness’ that is the source of unbalanced, sick personalities and 
collectives. The Devil complex (or the upsurge of archetypal forms of it) 
is a compensatory creation by the psyche, which may also use other inner 
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figures to counterbalance the individual and collective refusal to meet the 
Shadow. Although in other parts of the world the shadow may be less 
repressed than in the West, it also tends to be less differentiated and has 
equally to be dealt with. 

The Devil of Christian tradition is a split-off autonomous complex 
whose message needs to be faced, instead of succumbing to this complex, 
so as to “realize that the evil was, after all, only a semblance of evil, but in 
reality a bringer of healing and illumination.”*” “Lucifer’, in its true 
etymology a ‘bearer of light’, confronts people with the necessity of taking 
moral decisions, “without which they can never achieve full consciousness 
and become personalities.”** Nonetheless, the Devil is not only Lucifer, 
but also ‘the prince of this world’, associated with the power 
drive. Although the danger of succumbing to this voice of temptation is 
ever-present, facing its inward reality can lead to transformation of the 
entire personality. This implies integration of the inferior function, at least 
partially and, in the language of alchemy, assimilation of a relationship to 
the alchemical godhead — the chthonic counterpart of Christ dwelling in 
the underworld — as compensation for a heavenly Christ-oriented 
spirituality. 


Religion, Gnosticism, the East, Alchemy (D./J.) 


Jung was leery of any system of yoga that was too structured, like 
Patanjali’s Yoga Sutras, for the specific reason that he believed the 
Westerner already lived in a way that was too controlled, leading to a one- 
sided cramped conscious mind. He, nonetheless, found sustenance from 
Patanjali’s Yoga Sutras and gleaned support from it according to need. In 
keeping with Jung’s respect for the individual and individual differences, 
and concern for the cramped nature of the Western mind, the approach 
one takes is not prescribed but fits individual needs. From The Secret of 
the Golden Flower, sent to Jung from Richard Wilhelm, the individual 
who popularized the I Ching in the West, Jung was impressed with the 
idea of wu-wei or action through inaction, something he believed was 
essential for Westerners to learn, given their predominantly action-based 
orientation to life. He also found support for the idea that the process of 
self-discovery is not linear but circular or spiral-like, and a 
circumambulation around the center, the Self. He found further support 
of this process in his studies of Eastern and then alchemical mandalas. He 
himself had spontaneously produced several mandalas during a turbulent 
period in his own life, without knowing what he was doing until he 
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eventually realized that he was always being drawn back to the Self, the 
center of personality. 

Jung found confirmation for his idea of the collective unconscious in 
Eastern thinking, in various places. Not only did he find it in the chakras 
of Tantra, but also in the Upanishads and in Buddhist texts such as the 
Amitayur-dhyana Sutra as well as in the buddhitattva idea of Tibetan 
Buddhism. In the Brhadaéranyaka Upanishad the gods and goddesses are 
individualized subdivisions of the One, while in the above-mentioned Sutra, 
in one’s search for self-knowledge, one traverses different realms of being 
until one attains ever greater intensity of experience of the universal 
Amitabha land. The buddhitattva is conceived as a universal mind, without 
form, yet the creative source of all form. Jung was also encouraged with 
the notion that deeply rooted psychological processes involved in the 
buddhitattva, the samskdras, were similar to the archetypes in seed- 
form. Rather than treat them as evidence of reincarnation, however, as 
does the Eastern mind, he saw them as the outcome of a long human history 
in general. 

Jung found support for his conception of the anima and animus, ideally 
integrated as psychic functions that mediate between the conscious and 
unconscious to the point of realizing the anima-animus syzygy and 
wholeness in the Hindu conception of Shiva-Shakti as well as in the Chinese 
conception of yang-yin. He found the latter formulation more relevant to 
his psychology of individuation because of its more pragmatic application 
in daily life. In fact, according to Jung’s findings, in the place of following 
a strict discipline as dictated by a guru, once the personal shadow has 
been reasonably assimilated to consciousness, the path of individuation 
requires following the unique lead of the anima or animus within, as 
indicated by dreams and authentic fantasy. 

He visited India in 1938 on invitation by the British Government of 
India to participate in the celebrations for the 25" anniversary of the 
University of Calcutta. While there he was honored with three doctorates, 
one from Allahabad, representing Islam, one from Benares, representing 
Hinduism and one from Calcutta, representing Indian-Western medicine 
and science. The three doctorates were very fitting in that his psychology 
grew out of Western medicine and science, it has considerable affinity 
with Hinduism as indicated above and, through Arabic alchemy, there is 
also affinity with Islam. Despite the affinity of Jung’s work with Hindu 
thought, during his visit to India, Jung had a significant dream, where he 
alone, amongst his colleagues, could swim across the water and obtain the 
Grail. Jung interpreted the dream to relate with his obligation to seek the 
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healing vessel for the West. He had, in fact, already begun his alchemical 
studies, which he realized, along with the Grail tradition, formed the 
necessary bridge from Gnosticism to the contemporary Western mind. 

Jung warned against the dangers of mass movements as was evident in 
Nazism and elsewhere. In 1936, he published Wotan, describing what he 
believed to have been the archetypal source of Germany’s restlessness 
and militancy, namely the constellation of the pagan god referred to in the 
title. Jung observed that the Christian God was no longer a living 
phenomenon and regulating factor, but that Wotan had become their god. 
After centuries of repression, only his darker cunning and fierce qualities 
as god of war emerged and his healing values remained submerged and 
unconscious. Significantly, unlike the Greek god, Dionysus, who was 
subordinate to Zeus, he had no god above him, opening up the possibility 
of a people being one-sidedly driven by the archetype of Wotan without a 
moderating influence from a superior principle. It is also noteworthy, in 
light of Jung’s dream and interests, that there was a perverted Grail 
movement amongst many of the Nazis, notably Himmler and his followers 
in the SS, which included a “Grail castle.” In 1945, Jung published another 
essay, this time on the fate of Germany and the Nazi rule, entitled After 
the Catastrophe. In it he wrote about the need for all Germans to 
acknowledge Germany’s collective guilt in the face of their European 
neighbors and the rest of the world. He suggested that Germany suffered 
dissociation and mass hysteria and needed to confess being overwhelmed 
by Wotan, the storm god, and to acknowledge their ego’s shadow 
counterpart. At the same time he warned that “this is not the fate of Germany 
alone, but of all Europe,” observing that “We must all open our eyes to the 
shadow who looms behind contemporary man.”™ 

Of central importance to Jung was medieval alchemy, with its plethora 
of mythological images and descriptions, which provided him with rich 
insights on the nature of the psychological healing process and 
transformation, and the symbols involved. He regarded alchemy to be 
compensatory for a spiritually one-sided Christianity that stressed too much 
light and good while repressing the chthonic feminine and the shadow, 
where alchemy related the Self to Mother Earth as was the case with the 
immanent Atman of the Upanishads. Thus, in alchemy and related 
traditions, he discovered the missing bridge between the mythological 
images of the Western pre-Christian psyche, Gnosticism and those coming 
from the dreams and true fantasies of his analysands. 

Some of the major works published during this period include 
Psychology and Alchemy, 1944, followed by The Philosophical Tree, 1945, 
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The Psychology of the Transference, 1945, and The Transcendent Function, 
1946. In Psychology and Alchemy Jung demonstrated the relevance of 
alchemical symbolism for the process of individuation and the psychology 
of the unconscious by illustrating how alchemical symbolism appears in 
contemporary dreams, while describing goals of alchemy, as compensation 
for Christianity, as the coniunctio and solving the problem of the 3 and the 
4, where 3 refers to conceptual insight and process and 4 is symbol of 
wholeness that, at one level, means integrating the inferior function to 
consciousness. In The Philosophical Tree, he wrote about the symbolic 
tree, rooted in the earth and ascending vertically as representing the 
developmental process of life in humans. Given its identity with Mercurtus, 
the vegetative spirit, Jung also regarded it to also represent a transformative 
process that involves death, rebirth and resurrection, the growth of 
consciousness and attainment of wisdom and knowledge of God. 

To put his notion of the Western God-image in perspective, Jung wrote 
that “the real history of the world seems to be the progressive incarnation 
of the deity,”*> which suggests that not only conscious individuals are 
subject to a greater will of the emerging God-image crossing their path, 
but so are civilizations and cultures, especially evident in times of major 
cultural transition like today. The last dream he was able to report, which 
took place a few days before his death, is indicative of the full extent of 
his individuation and spiritualization. “He saw a great round stone in a 
high place, a barren square, and on it were engraved the words: “And this 
shall be a sign unto you of Wholeness and oneness.” Then he saw many 
vessels to the right in an open square and a quadrangle of trees whose 
roots reached around the earth and enveloped him and among the roots 
golden threads were glittering.” The only comment on the dream that Marie 
Louise von Franz felt the need of making was that “““When the Tao, the 
meaning of the world and eternal life are attained, the Chinese say: “Long 
life flowers with the essence of the stone and the brightness of gold.” 
According to the dream, Jung had attained Wholeness and Oneness and 
individual differentiation at the level of the rhizome below the roots of the 
trees. 

All the themes examined in Jung’s alchemical studies, as well as his 
later works, are evident in Mysterium Coniunctionis, where he continued 
his interpretation of alchemical classics for purposes of elucidating the 
nature of the symbolism, goal and later stages of the individuation 
process. The book’s subtitle, “An Inquiry into the Separation and Synthesis 
of Psychic Opposites in Alchemy,” is indicative of the subject matter and 
alludes to its importance to the student of personality integration. The 
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alchemical opus first involves the need for discernment through separation, 
in an alchemical operation known as separatio, and subsequently a 
conscious synthesis, symbolized by the major coniunctio of the King and 
the Queen, the masculine and feminine principles. Jung began by taking 
the reader through the preceding stages of dissociation involving the 
alchemical chaos or prima materia, through intermediate stages to the 
reconciliation of opposites in the lapis philosophorum, the philosophers’ 
stone, a symbol of the Self and psychic totality. Throughout his study, he 
made important allusions to the filius philosophorum, the son of the 
philosophers, child of the alchemical opus and the chthonic mother, who 
is “the secret hidden in matter” and “the light above all lights,” a being 
who “ascends and descends and unites Below with Above,” thus “gaining 
a new power that carries its effects over into everyday life.”*’ Indeed, for 
Jung, psychological transformation is “a notable advance...only if the 
centre experienced is a spiritus rector of everyday life.”** Following the 
alchemist Gerhard Dorn, Jung described three stages of conjunction: the 
first being the unio mentalis, meaning conceptual and aesthetic 
understanding, the second, which includes the body, being the realization 
of one’s understanding in life and, the third stage, the unus mundus, which 
Jung wrote “is universal: it is the relation or identity of the personal with 
the suprapersonal atman, and of the individual tao with the universal tao.’””” 
As the cosmic Self and centre of the manifest world, the unus mundus 
assumes unity in multiplicity or multiplicity in a unified field, and it is, 
accordingly, the living source of synchronistic experiences. In Jung’s 
words: “if mandala symbolism is the psychological equivalent of the unus 
mundus, then synchronicity is the parapsychological equivalent.” 


Synchronicity and the unus mundus 


Jung had been puzzling over the question of synchronicity since the 
mid-twenties, even raising the issue in a letter to Freud.” Are psychological 
processes to be understood mechanistically, connecting cause to effect, 
one event determining the other, according to which the past determines 
the present — as Freudians, cognitive and behavioral psychologists believe? 
Or are they to be understood in terms of ego-directed teleology, postulating 
that we are led to a future condition by purposes, values and free will — as 


* Jung’s interest was further enhanced when Richard Wilhelm introduced him to J 
Ching or Book of Changes, to which Jung wrote a forward; he took the habit of 
consulting the Chinese oracle, also in his practice. Synchronistic events are indeed 
common but most people fail to notice them. 
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neo-Freudians, humanists and existentialists believe? Jung acknowledged 
both eventualities but added a third possibility: synchronicity — the 
simultaneous occurrence of two events that, not linked causally or 
according to ego-directed teleology, are instead related meaningfully 
according to the teleology of the self. Jung explained, “I chose this term 
because the simultaneous occurrence of two meaningfully but not causally 
connected events seemed to me an essential criterion. I am therefore using 
the general concept of synchronicity in the special sense of a coincidence 
in time of two or more causally unrelated events which have the same or a 
similar meaning, in contrast to ‘synchronism,’ which simply means the 
simultaneous occurrence of two events.”®' Jung elaborated further, 
“Synchronicity is no more baffling or mysterious than the discontinuities 
of physics. It is only the ingrained belief in the sovereign power of causality 
that creates intellectual difficulties and makes it appear unthinkable that 
causeless events exist or could ever occur. ... Meaningful coincidences 
are thinkable as pure chance. But the more they multiply and the greater 
and more exact the correspondence is, the more their probability sinks 
and their unthinkability increases, until they can no longer be regarded as 
pure chance but, for lack of a causal explanation, have to be thought of as 
meaningful arrangements. ... Their ‘inexplicability’ is not due to the fact 
that the cause is unknown, but to the fact that a cause is not even thinkable 
in intellectual terms.” 

Jung distinguished three variations of synchronicity: when a 
psychological state, which takes the form of “an unconscious image [that] 
comes into consciousness either directly (1.e., literally) or indirectly 
(symbolized or suggested) in the form of a dream, idea, or premonition,” 
simultaneously coincides with external events that correlate with the 
psychological state; when the former happens outside one’s field of sensory 
perception, for example, over space; and when it happens over time, that 
is in the future. Questioning time itself, Jung wrote, “My preoccupation 
with the psychology of unconscious processes long ago compelled me to 
look about for another principle of explanation, because the causality 
principle seemed to me inadequate to explain certain remarkable 
phenomena of the psychology of the unconscious. Thus I found that there 
are psychic parallelisms which cannot be related to each other causally, 
but which must be connected through another principle, namely the 
contingency of events. This connection of events seemed to me essentially 
given by the fact of their relative simultaneity, hence the term 
‘synchronistic.’ It seems, indeed, as though time, far from being an 
abstraction, is a concrete continuum which contains qualities or basic 


367 


conditions that manifest themselves simultaneously in different places 
through parallelisms that cannot be explained causally, as, for example, in 
cases of the simultaneous occurrence of identical thoughts, symbols, or 
psychic states.” 

Quantum physics and depth psychology were born at roughly the same 
time at the beginning of the twentieth century, suggesting some theoretical 
parallels. Eventually finding support for his theory in quantum physics, 
which broke with causality and today even questions our concept of space 
and time, and quantum mechanics (demonstrating that the observer 
influences the observed), in 1952 Jung published Synchronicity: An 
Acausal Connecting Principle, along with the theoretical physicist 
Wolfgang Pauli, recipient of the 1945 Nobel Prize for the discovery of the 
Exclusion Principle, named after him. Jung postulated that psyche and 
matter are two different aspects of the same reality and exist in a 
meaningfully connected continuum, and so do past, present and future; 
this implies that linear time is an assumption. This led Jung to the postulate 
that archetypal energy could “to a certain extent” suppress space and time, 
the nature of which, he believed, was essentially psychic. Thus, regarding 
synchronistic experiences he wrote, “The very diverse and confusing 
aspects of these phenomena are, so far as I can see at present, completely 
explicable on the assumption of a psychically relative space-time 
continuum. As soon as a psychic content crosses the threshold of 
consciousness, the synchronistic marginal phenomena disappear, time and 
space resume their accustomed sway, and consciousness is once more 
isolated in its subjectivity. ... Conversely, synchronistic phenomena can 
be evoked by putting the subject into an unconscious state.’ 

Jung’s observations of synchronistic phenomena supported his belief 
that there must be something like an absolute, “a priori knowledge” and 
“self-subsistent meaning”. He observed that the activation of a formal 
factor in the psyche, the archetype, results in a lowering of the level of 
consciousness, strong emotions, and the relativization of space and time, 
made elastic and reduced to the vanishing point. In line with his Kantian 
postulates, Jung explained, “In themselves, space and time consist of 
nothing. They are hypostatized concepts born of the discriminating activity 
of the conscious mind, and they form the indispensable co-ordinates for 
describing the behaviour of bodies in motion. They are, therefore, 
essentially psychic in origin, which is probably the reason that impelled 
Kant to regard them as a priori categories.” In synchronistic 
circumstances, not space-time coordinates and causality, but meaning, even 
“transcendental meaning” related to the archetypal dominants, which are 
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akin to Plato’s idea-forms, and contingent with the coincidence of inner 
subjective states and outward happenings, is the relevant concern. Just as 
attributing “magic causality” to synchronistic experiences is a regressive 
understanding that, for instance, attributes happenings to the ritual of the 
medicine man, it is noteworthy that the archetypes themselves are not 
causal determinants but contingent with the subjective psychological state 
and simultaneous external events. And Jung goes so far as to call 
synchronicity itself formal factor. Synchronicity might occur with animals 
too, and even minerals, which would imply formal factors in nature and 
universal acausal orderedness. 

Commenting on certain parapsychological experiences, Jung observed, 
“the fact that distance has no effect in principle shows that the thing in 
question cannot be a phenomenon of force or energy... We have no 
alternative but to assume that distance is psychically variable, and may in 
certain circumstances be reduced to vanishing point by a psychic 
condition.” According to Jung, “It is not only possible but fairly probable, 
even, that psyche and matter are two different aspects of one and the same 
thing. The synchronicity phenomena point, it seems to me, in this direction, 
for they show that the non-psychic can behave like the psychic, and vice 
versa, without there being any causal connection between them.” He 
postulated that psyche and matter exist in a meaningfully connected 
continuum, as do past, present and future, suggesting that the laws of linear 
time and cause and effect are assumptions that need to be complemented 
with the principle of synchronicity. Synchronistic events are inevitably 
associated with the constellation of an autonomous psychoid ordering 
factor, the archetype that, in itself, transcends both spirit and matter. Jung 
posited that experiences of synchronicity are not chance occurrences but 
the ‘coincidence’ of meaningfully related parallel events or circumstances 
that reflect an archetypal dynamic that is consciously recognized by the 
observer. Jung found parallels in the Chinese idea of Tao as pregnant 
“Nothing,” the organizer of the sensorial world and yet that doesn’t appear 
in it, which he translated as “meaning” or “purpose.” 

Jung inferred that psyche and matter, observer and meaningfully 
connected event are rooted in the unus mundus — the one undifferentiated, 
unifying ‘structure’ that underlies and connects them, and which in 
synchronistic events gets activated. This would imply that the inner world 
of dreams, visions and inward realities has knowledge of the outer world 
— but also that the latter too, down to its inanimate material basis, has 
knowledge of the inner world. In synchronicity the duality between inner 
and outer events disappears and the latter unfold as if they too were a part 
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of the psyche. Implying both — separateness of the parts and simultaneously 
oneness —, everything is thus contained in the same one totality. This 
suggests a parallelism with the Advaitin view of reality, where the 
distinction between the external world, the individual soul and the cosmic 
soul is apparent only: there is an underlying reality where each and all are 
the One Reality, God, Brahman, the Self. Jung and Pauli referred to the 
unus mundus, beyond the split of psyche and matter, as unified 
psychophysical reality, “die psychophysische Einheitswirklichkeit”, out 
of which new creations, de-linked from the causal principle, can arise. 


“Summoned or not, God will be there” 


Jung’s last reported words, the evening before his parting, were, “Let’s 
have a really good red wine tonight.” At the moment of his death, on June 
6, 1961, there was a tremendous storm; the tree under which he used to sit 
was struck by lightning, leaving a huge scar running from top to bottom. 
Such synchronistical events are not unusual, when great beings leave the 
body. The clock in Sri Aurobindo’s room stopped, and so did that of the 
Kancheepuram Shankaracarya, Sri Chandrasekarendra, when both yogis 
left their mortal coils, and a comet was seen in the sky when Bhagavan 
Ramana Maharshi departed. The Mother left the body the moment the 
four pillars of Matrimandir (the Mother’s shrine in Auroville, which 
symbolize the four aspects of the Universal Mother) were completed. 

Jung’s source is the boundless reservoir of the collective unconscious, 
the repository of whatever archetypal form the experience of the sacred 
and numinous has taken throughout the ages. As a Westerner, Jung’s 
mission particularly involved the West and Western psychology. The world 
was growing increasingly atheist and materialistic; people were turning to 
the East for spiritual answers or adopting various ‘isms’ bypassing religion 
or spirituality altogether, at least in the way that this is commonly meant. 
Christianity, concerned about its own survival, was undergoing profound 
changes. But forty years later, having entered the third millennium and a 
world of economic globalization, the spiritual trend is towards a profound 
synthesis. Jung’s message, no longer for the West only, is being 
reinterpreted as truly ecumenical, ‘catholic’ in the sense Sri Aurobindo 
uses this term, addressing the psyche of humanity as a whole, whatever 
the religion or secular condition of individuals and nations. Jung appeals 
to people to become conscious of their personal “myth” as it manifests in 
the individual psyche in a symbolic language that speaks to all of 
us. Although God, the Divine, the Self is one, to be somehow intelligible 
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the form it takes is, generally, a reflection of one’s cultural and ancestral 
background, or that peculiar to the individual soul. 

However, the deeper is the experience, the more it grows universal. 
Until only the Ineffable, the Unfathomable, the One beyond duality, the 
Inexpressible Reality is left, which is both Personal and Impersonal and 
beyond, Male and Female and beyond, Wholeness and Void and beyond, 
Everything and Nothingness and beyond: not in the Transcendent Above, 
but in the world itself, while serving society. In Indian spirituality this is 
the state of the jivanmukta — and in the Path of Knowledge, that of the 
jnani. Sri Aurobindo, equating it to the samadhishta of the Bhagavadgita, 
concluded about this “divine Samadhi”, “To arrive then at this settled 
divine status must be the object of our concentration.”” Although only 
attained by exceptional individuals, this has been the summit of all spiritual 
paths throughout the ages, regardless of country and creed. In Jung’s path 
the focus is placed on one’s unique vocation and on the process of 
individuation itself, as the growing expression of the self, in life, at whatever 
level of personal realisation. In the soul’s long journey back to Oneness 
the Jungian path, when carried to its ultimate consummation, can provide 
an invaluable help. 

Individuation is an unending process of differentiation and integration, 
through multiple planes of being, as one is carried through the depths as 
into the heights. Although people can profit from Jung’s discoveries through 
therapy and/or self-directed study, its further reaches are reserved to those 
called to the path of individuation as an “ineluctable psychological 
necessity”. Jung was concerned about the danger of his message being 
spread to the masses, which are not ready to deal with the contents of 
“depth psychology” and the perilous journey involved in seeking the Grail 
within.” Jung’s position reminds one of a similar statement made by Sri 
Aurobindo about his Yoga, shunning propaganda and publicity. Jung 
believed that the true work happens in the silence of soul. He too wrote, in 
a statement reminiscent of similar statements by the Mother, ““‘As the old 
Chinese saying goes: “The right man sitting in his house and thinking the 
right thought will be heard a hundred miles distant.”””” Nine months before 
his terrestrial departure, he observed, “... in each aeon there are at least a 
few individuals who understand what Man’s task consists of, and keep its 
tradition for future generations and a time when insight has reached a 


“Jung resisted any temptation to promulgate a message that encourages people to 
take up his path (by doing so establishing a Jung cult), as he has been unjustly 
accused by some people. 
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deeper and more general level. First the way of a few will be changed and 
in a few generations there will be more.”” 

Is the Jungian self fulfilling, in part, a role akin to that of the psychic 
being of Integral Yoga? Professor Sen stated, “The most important 
discovery in all this extensive work is that there is in man a ‘self’ besides 
the ego and the polarities of the conscious and the unconscious, the male 
and female and the others that the ego involves. This self is an integrating, 
unique centre and a wholeness of life is the objective. This overall 
framework of personality is very good. Evidently in this framework, the 
‘self’ and the ‘wholeness’ envisioned are the most important factors, on 
which inner healing and inner perfection depend...”” On the basis of 
years of research as a professional but also as a sadhak of Integral Yoga, 
he came to the following conclusion, “The Integral yoga of Sri Aurobindo 
and the Mother as practised at Sri Aurobindo Ashram, Pondicherry, of 
which the writer has personal experience, bears out happy parallelisms 
with Jungian psychology and its practice, in many respects. The soul is 
here too the unitary and the unique centre in man, which commands body, 
life and mind and their dualities or divided opposing reactions and their 
seekings. This soul is the evolving soul which they call the psychic being 
to distinguish it from the soul, which is the abiding individual spiritual 
reality as held by religions and philosophical systems. The psychic being 
is a spiritual principle, a representative of the metaphysical soul, involved 
in man’s evolutional history. Ordinarily, it stands apart acting from behind, 
whereas body, life and mind constitute the apparent personality of man.” 
Professor Sen continued, “The yogic pursuit consists in seeking a contact 
with the psychic being and making it the dynamic and dominant principle 
of life. ... The parallelisms between the practice of Integral yoga and that 
of Jungian psychology are evident. Jung’s approach is that of an empirical 
scientist and, as such, he went the farthest one could go. And indeed he 
achieved the highest truths.”” 

The respective roles of the Jungian self and the psychic being are not 
the only evidence of a possible similarity. After noting the analogy between 
the Jungian self and the psychic being of Integral Yoga, Professor Sen 
examined the particular nature of the unconscious, quoting impressive 
statements from Jung such as, “(1) “In talking about the unconscious we 
have always to talk in paradoxes... We know just as well, and can rely on 
the fact, that the unconscious is not only chaos but also order” (Collected 
Works Vol. 11, p. VI/VI)’, and even more strikingly, “(2) “...the ever 
deeper descent into the unconscious suddenly becomes illumination from 
above...” (Ibid., p. 281)”, to which Sen added a third statement of Jung 
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“(3) “Is there anything more fundamental than the realisation ‘This is what 
I am’? It reveals a unity which nevertheless is—or —-was—a diversity. 
No longer the earlier ego with its make-believes and artificial contrivances, 
but another ‘objective’ ego, which for this reason is better called the 
‘Self’...” (Ibid., p.199).” This last statement is followed by a comment by 
Sen, “Now should we not distinguish between what is carried over from 
the past and represents partial integrations and what constitutes future 
possibilities and which represents higher integrations. Integral Yoga prefers 
to call the one the unconscious, the other the superconscious. The one is 
essentially chaotic and obscure, the other essentially organised and 
luminous, though to the ego both are not known.” 

A few pages later Sen concluded the chapter “Progress of Jungian 
thought” quoting from Jungian Analysis, pp. 379-80 (“a fine joint venture 
by leading Jungian analysts”). This is the very last quote, “The study of 
religion is part of the education of the Jungian analyst. Foremost in Jung’s 
psychology is the acknowledgment of the archetype of the Self as the 
principle of wholeness, the universal principle. The self functions as an 
ordering principle, but since it is all-inclusive, it also embodies the opposite 
of order—that is, chaos. The Self, as overarching archetypal power, is 
eternally engaged in making order out of chaos, only to watch the other 
dissolve again into chaos, and to reorder it, again and again. Religions, 
whatever else they may be, are expressions of the human need to relate to 
the ultimate source of being, the guiding power of the universe.” Sen 
concluded, “These are inspiring words. The Jungian Analysts are not only 
bringing relief to the mentally suffering humanity, restoring better 
composition of personality, but much more than that they are opening up a 
way of perfection. Indeed, a prospect: we wish them all joy in the pursuit.” 

The creative source of the individuation process charted by Jung is the 
self. An important key lies in the awareness of the intelligent nature of the 
unconscious, as stressed by Jung and quoted by Sen, “I am unable to 
separate an unconscious below from an unconscious above, since I find 
intelligence and purposiveness below as well as above.’””* This statement, 
along with one quoted before, “...the ever deeper descent into the 
unconscious suddenly becomes illumination from above...”, evokes a 
momentous experience the Mother had: “At the very bottom of the 
inconscience most hard and rigid and narrow and stifling I struck upon an 
almighty spring that cast me up forthwith into a formless limitless Vast 
vibrating with the seeds of a new world.””” Is this “the Sun dwelling in the 
darkness” of the Rig Veda (III.39.5)? “The treasure of heaven hidden in 
the secret cavern like the young of the Bird, within the infinite rock” 
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(Ibid.I.130.3)? The world of “the unbroken Light,” Sway, at the bottom of 
the rock of the Inconscient — “the great passage”, mahas pathah? Sri 
Aurobindo having first glimpses of the Supermind through the experience 
of Vedic seers? Jung passed other revealing statements, in the light of 
Integral Yoga, such as, “The descent into the depths always seems to 
precede the ascent.”’* “We are conditioned not only by the past, but by 
the future, which is sketched out in us long beforehand and gradually 
evolves out of us.””? Sen commented, a few pages later, “But this 
unconscious evidently seems to contain within itself a double character. 
In nature it works unconsciously and when it seizes the group it produces 
catastrophes, but when a man is able consciously to affirm it in the inner 
voice of his vocation, it raises him to the supreme status of wholeness and 
personality. Does this not seem to lend support to our suggestion, made 
earlier in the essay, that Jung’s unconscious appears to involve both the 
unconscious working as in nature and the superconscious as in the possible 
higher ranges of experience to which man may attain.”* 

In the light of the above quotations and commentaries, it is only 
appropriate to bring this study to a conclusion with the inspiring words of 
Professor Singh, found at the very end of his book Sri Aurobindo and 
Jung, which he concluded by writing, “Integral Yoga, according to Sri 
Aurobindo, is the way to develop these higher type of personalities and 
through them to bring total transformation to our earthly nature. The depths 
psychology also, on the other hand, is intended eventually for developing 
what Jung calls supraordinate personalities. Unlike the common personality 
which has the ego at its centre, the supraordinate personality would develop 
around the self. As already pointed out, while the ego is the centre only of 
the conscious mind, the self is capable of working as the centre of all 
sections of the inner reality such as the conscious, the personal unconscious 
and the collective unconscious. As such, the supraordinate personality 
would be indivisibly individual and at the same time uncompromisingly 
universal in its scope. ... Developing the supraordinate personality, 
therefore, implies subordination of the physical, vital and mental or indeed 
of the ego to the self. The subordination is to be brought not through 
suppression but through proper fulfillment and adjustment. 

“Thus we see how in a way the Jungian psychology provides the 
necessarily empirical infrastructure for rising to the empyrean height of 
supramental transformation as envisaged by Sri Aurobindo. ... But now 
when independently and by empirical means he [Jung] has already 
established his position which is so surprisingly close to Sri Aurobindo’s, 
it would not be improper to suggest the possibility of the Jungians and the 
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Aurobindonians deriving inspiration and material quite confidently from 
each other and thus making the integral yoga richer in psychological details 
and the depth psychology still deeper in experience and insight. By this 
mutual give and take, one understands, while the Aurobindonian light would 
be made to reach even the pathological abyss, the depth psychology would 
become richer in experience and higher in insight besides finding a new 
dimension for its further development. Then the words of Jung’s final 
aspiration would seem to bespeak in disguise the essence of Sri Aurobindo’s 
thought, as in the following: 

““T want to be freed neither from human beings, nor from myself, nor 
from nature; for all these appear to me the greatest of miracles. Nature, 
the psyche, and life appear to me like divinity unfolded...and what more 
I could wish for.” *' 
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REFLECTIONS ON THE NATURE 
OF THE JUNGIAN SELF 


According to Jung there is an intimate relationship between the ego and 
the self, a fact, he contends, is understood in India but not in the West, 
where it is conceived as weak and insignificant, or inflated. The ego is “an 
essential part of the self’, with secondary world-creating significance as 
“a divine instrument.”! Ultimately, Jung writes, “the experience of the 
self is always a defeat for the ego.”* From homo sapiens to homo 
religiosus... “What does the self expect from me?” is the question one 
should ask in the second stage of life. The self is the spiritual component 
of the human personality. Its command may not involve engagement on a 
path of outer rewards, but on a path of hardship and sacrifice, if this is the 
condition to realise one’s highest nature and possibilities.” This corresponds 
to the Latin ‘vocatus’, ‘being called’ to live by the purpose and specificity 
of one’s existence. Individuation is becoming what the self intends, while 
the ego has to surrender to that higher will. In this sense, far from being an 
obstacle to enlightenment, the ego-consciousness is also responsible for 
one’s ethical attitude and behaviour; along with integration of the play of 
opposites, via a sustained dialogue with the self, in a truly ‘religious’ sense, 
while still living in the world and paying one’s tribute to society, if this is 
what the self ordains. Surrender to the self and one’s vocation makes of 
Jung’s a path in se, with its own goals and realisations. The forms these 
take depend on the individual’s predisposition, nature, and evolutionary 
configuration. The truth is that there are as many paths as there are 


“There is a parallel between the summons of the Jungian self and the four ashramas 
(stages of life) of the model society of ancient Indian. The last two stages were 
consecrated to Self pursuit — mokhsa, liberation, being the goal of both the 
individual and the collective. The fulfillment of dharma (the ethical conduct and 
right law of society) and svadharma (that of the individual) were essential tenets 
on the path to self-perfection. Other components were adhikara, the inner 
predisposition determining one’s right to follow one’s specific path, in accordance 
to one’s inborn nature and truth of being, svabhava. All of these seem to resurface, 
in the dialogue between the ego and the Jungian self which takes the lead. 
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individual souls; how far we may reach depends on ourselves. For the 
sincere seeker everything is a path to self-knowledge, whether psychology 
or philosophy or religion or art or science or yoga. Atheism too may be a 
path. 

Aurobindonian J.P.Singh noted that “Jung came to a thorough grasp 
of the idea of the self and its relationship with the ego for the first time in 
1944 through a dream which is recorded as follows: “... Then I came to a 
small way-side chapel. The door was ajar and I went in. To my surprise 
there was no image of the Virgin on the altar, and no crucifix either, but 
only a wonderful flower arrangement. But then I saw that on the floor in 
front of the altar, facing me, sat a yogi in a lotus posture, in deep meditation. 
When I looked at him closely, I realised that he had my face. I started in 
profound fright, and awoke with the thought: “Aha, so he is the one who is 
meditating in me. He has a dream, and I am it.” Jung treats this dream as a 
parable and understands himself, the dreamer, as the ego, and the yogi as 
the self.””’? Jung commented, “I had this dream after my illness in 1944. It 
is a parable: My self retires into meditation and meditates my earthly form. 
To put it in another way: it assumes human shape in order to enter three- 
dimensional existence, as if someone were putting on a diver’s suit in 
order to dive into the sea. When it renounces existence in the hereafter, 
the self assumes a religious posture, as the chapel in the dream shows. In 
earthly form it can pass through the experiences of the three-dimensional 
world, and by greater awareness take a further step toward realization.” 

In the light of Integral Yoga the last sentence is of a particular relevance. 
Is the self, taking birth in “the three-dimensional world” via a human body, 
taking “a further step towards realisation”, fulfilling a role similar to that 
of the psychic being? Another Aurobindonian professor, and a sadhak 
too, I. Sen, observed, ““‘Says he, [Jung], “the centre of personality acts 
like a magnet upon the disparate materials and processes of the conscious 
and like a crystal grating, catches them one by one.” It thus has an 
integrating and a harmonising function. The parallelism between the 
psychic being and the centre of Jung is most interesting. Even their 
functions are broadly the same.”””> However, there are other far reaching 
considerations pointing not only at the psychic being, as in these two 
examples, but directly to what the Hindu scriptures (and Jung) call the 
Atman. Three years before discarding the body Jung had another dream 
about which he concluded, using significantly a language similar to that 
of the previous dream, “““We always think that the UFOs are projections 
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of ours. Now it turns out that we are our projections. Iam projected by the 
magic lantern as C.G. Jung. But who manipulates the apparatus?’”””® 

Jung concluded about both dreams, “The aim of both these dreams is 
to effect a reversal of the relationship between ego-consciousness and the 
unconscious, and to represent the unconscious as the generator of the 
empirical personality. This reversal suggests that in the opinion of “the 
other side”, our unconscious existence is the real one and our real world a 
kind of illusion, an apparent reality constructed for a specific purpose, 
like a dream which resembles a reality as long as we are in it. It is clear 
that this state of affairs resembles very closely the Oriental conception of 
Maya. Unconscious wholeness therefore seems to me the true spiritus 
rector of all biological and psychic events. Here is a principle which strives 
for total realization — which in man’s case signifies the attainment of total 
consciousness. Attainment of consciousness is culture in the broadest sense, 
and self-knowledge is therefore the heart and essence of this process. The 
oriental attributes unquestionably divine significance to the self, and 
according to the ancient Christian view self-knowledge is the road to 
knowledge of God.” ’ 

One cannot fail to notice the similarity with parables quoted over and 
over again by Adi Shankara and other Adwaitins, such as the snake versus 
the rope and, in our time, the movie versus the screen; where the snake 
and the movie are the experiences of the empirical personality, and the 
rope and the screen, the Self. Jung’s comment clearly refers to the 
Mayavada theory of Illusion, for long time ascribed to Shankara. However, 
as Sri Aurobindo pointed out, “It is rather difficult to say nowadays what 
really Shankara’s philosophy was: there are numberless exponents and 
none of them agrees with any of the others. I have read accounts given by 
some scores of his exegetes and each followed his own line. We are even 
told by some that he was no Mayavadin at all, although he has always 
been famed as the greatest exponent of the theory of Maya, but rather, the 
greatest Realist in philosophical history. One eminent follower of Shankara 
even declared that my philosophy and Shankara’s were identical, a 
statement which rather took my breath away.”* Sri Aurobindo made a 
distinction between illusionist and realistic Adwaita — the latter being the 
case of The Life Divine: “People are apt to speak of the Adwaita as if it 
were identical with Mayavada monism, just as they speak of Vedanta as if 
it were identical with Adwaita only; that is not the case. There are several 
forms of Indian philosophy which base themselves upon the One Reality, 
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but they admit also the reality of the world, the reality of the Many, the 
reality of the differences of the Many as well as the sameness of the One 
(bhedabheda). But the Many exist in the One and by the One; the 
differences are variations in manifestation of that which is fundamentally 
ever the same. ... There is possible a realistic as well as an illusionist 
Adwaita. The philosophy of The Life Divine is such a realistic Adwaita. 
The world is a manifestation of the Real and therefore is itself real.’” 

“The world is a manifestation of the Real and therefore is itself real”, 
the realistic Adwaita stated by Sri Aurobindo, is exactly what Shankara 
and the contemporary Adwaitins stand for. What follows is essential to re- 
position “the three-dimensional reality” Jung speaks of. Ramana Maharshi, 
confuting that Shankara ever advocated Illusion, wrote, “Shankara has 
been criticised for his philosophy of Maya (Illusion) without understanding 
its meaning. He made three statements: that Brahman is real, that the 
universe is unreal, and that Brahman is the Universe. He did not stop with 
the second. The third statement explains the first two; it signifies that 
when the Universe is perceived apart from Brahman, that perception is 
false and illusory. What it amounts to is that phenomena are real when 
experienced as the Self and illusory when seen apart from the Self.” 
“[Shankara] also said that this world is Brahman or the Self. What he 
objected to is one’s imagining that the Self is limited by the names and 
forms that constitute the world. He only said that the world has no reality 
apart from Brahman. Brahman or the Self is like a cinema screen and the 
world like the pictures on it. You can see the picture only so long as there 
is a screen. But when the observer himself becomes the screen, then the 
Self only remains.” “The Self alone exists and is real. The world, the 
individual and God are, like the illusory appearance of silver in the mother- 
of-pearl, imaginary creations in the Self. They appear and disappear 
simultaneously. Actually, the Self alone is the world, the ‘T’ and God. All 
that exists is only a manifestation of the Supreme.”'° Furthermore, “““The 
Vedantins do not say that the world is unreal. That is a misunderstanding. 
If they did, what would be the meaning of the Vedantic text: “All this is 
Brahman”? They only mean that the world is unreal as world but real as 
Self.” “Talk of illusion is due only to the point of view. Change your 
viewpoint to that of Knowledge and then you will perceive the Universe 
to be only Brahman.” 

Jung had the dream of the yogi-self along with a series of extraordinary 
visions, which probably began when he was given camphor and oxygen 
because of the nearly fatal heart attack he suffered in 1944. He commented 
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upon the day-to-day reality he returned to in the daytime, between one 
vision and the next, “It was all an imprisonment, for reasons impossible to 
divine, and yet it had a kind of hypnotic power, a cogency, as if it was 
reality itself, for all that I had clearly perceived its emptiness. Although 
my belief in the world returned to me, I have never since entirely freed 
myself of the impression that this life is a segment of existence which is 
enacted in a three-dimensional boxlike universe especially set up for it.”" 

Jung stated, ““Behind the opposites and in the opposites is true reality, 
which sees and comprehends the whole. The Indian calls this 
Atman. Reflecting on ourselves we can say, “I am he who speaks good 
and evil,” or better, “I am he through whom good and evil are spoken. The 
one who is in me, who voices the principles, uses me as a means of 
expression. He speaks through me.” This corresponds to what the Indian 
calls Atman-that which, figuratively speaking, “breathes through” me. 

Not through me alone, but through all. We use the word “self” for this, 
contrasting it with the little ego. ... What is meant by the self is not only in 
me but in all beings, like the Atman, like Tao. It is psychic totality. ... I 
can at least establish that the Easterner like the Westerner is lifted out of 
the play of Maya, or the play of the opposites, through the experience of 
the Atman, the “self”, the higher totality. He knows that the world consists 
of darkness and light. I can master their polarity only by freeing myself 
from them by contemplating both, so reaching a middle position.” 

To put Jung’s understanding of the nature of the Atman in perspective, 
it should be mentioned that “Joseph Henderson points out that although 
Jung’s initial definition of the self comes from his empirical study of the 
unconscious, he acknowledged his debt to Indian thought. In his 
Psychological Types Jung speaks of the self as a primordial image having 
the configuration of ideas found in the Atman-Brahman teachings of the 
Upanishads. ... It is this uniting of the internal and external in the Atman- 
Brahman symbol that becomes a model for Jung’s concept of the self.” 
The Jungian self is not only transcendent but immanent and identical to 
the essential nature of the external universe, thus uniting internal and 
external reality, which Jung found confirmed in his empirical findings. 
The self, then, not only supports and sustains life in the becoming but is 
the essence of the manifestation itself. Nonetheless, it would be a grievous 
error to imprison the Jungian self in any compartmentalization, whether 
of an Adwaitin/Vedantin/Aurobindonian nature, or a Taoist or Buddhist 
one, or any other. Here is an example of Jung speaking the language of 
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“the famous Buddhist paradox”, which he described in regard to the centre- 
point of the four functions — a tetrad, hence an archetypal image of the 
self, “When [one] approaches the courtyard of the monastery, [one] 
approaches the place where all the functions meet; in the very centre [one] 
goes into the void where there is nothing. We cannot say it is 
unconsciousness; it is a consciousness that is not. We come here to the 
famous Buddhist paradox, the non-existent existence, the being which is 
non-being, or the consciousness that is absolutely void.”!* 

Jung consecrated his life to the study of the collective unconscious 
whose central archetype is the self, the archetype of wholeness: the 
demiurge and sun around which all the components of the human psyche 
revolve. The path to realization, according to Jung, is bringing to light 
and integrating the contents not just of the personal unconscious as with 
Freud, but those of the collective unconscious as well, whose layers and 
sediments have been formed over the ages. It is only natural that the self 
manifests in countless forms, not only in tune with one’s present upbringing 
and beliefs, but even independently from these; eventually, re-living some 
archaic incarnation, at any epoch and anywhere on this planet. Ever elusive 
and unknowable, the Jungian self manifests as many archetypal forms as 
those surfacing from the collective unconscious in the course of millennia. 
The self speaks to the psyche through one symbol, or another, or still 
another, according to the makeshift and specific needs of the person, at 
that precise moment in space and time. This universal law applies to all 
archetypes and is even more forcefully true regarding the self. 

About the universalism of visions and inward experiences the Mother 
explains, “There are, too, those who are strong believers in the Christ and 
have had a vision of some Force or Being or some remembered image that 
is very luminous and makes upon them a strong impression. They have 
seen something which they feel belongs to another world, to a supernatural 
order, and it has created in them an emotion of fear, awe or joy; and as 
they believe in the Christ, they can think of nothing else and say it is He. 
But the same vision or experience if it comes to one who believes in the 
Hindu, the Mahommedan or some other religion, will take a different name 
and form. The thing seen or experienced may be fundamentally the same, 
but it is formulated differently according to the different make-up of the 
apprehending mind. It is only those that can go beyond beliefs and faiths 
and myths and traditions who are able to say what it really is; but these are 
few, very few. You must be free from every mental construction; you must 
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divest yourself of all that is merely local or temporal, before you can 
know what you have seen.” She continues, “Spiritual experience means 
the contact with the Divine in oneself (or without, which comes to the 
same thing in that domain). And it is an experience identical everywhere 
in all countries, among all peoples and even in all ages. If you meet the 
Divine, you meet it always and everywhere in the same way. Difference 
comes in because between the experience and its formulation there is almost 
an abyss. Directly you have spiritual experience, which takes place always 
in the inner consciousness, it is translated into your external consciousness 
and defined there in one way or another according to your education, your 
faith, your mental predisposition. There is only one truth, one reality; but 
the forms through which it may be expressed are many.’””” 

Each human being is the repository of all the pre-historic, even pre- 
animal experiences of the species. This gives birth to a kaleidoscope of 
religions, of spiritual and yogic paths, each of them endowed with specific 
content and ways, yet all streaming from the same one Source. Originally 
the creed of the sanatana dharma — the ‘eternal religion’ of Hinduism -, 
oneness of all Paths is today universally embraced by all spiritual avant— 
garde. The Jungian self is not an entity but a mystery, as such baffling 
definition, this being the very nature of the Self. It can be apprehended by 
experience only, and even so never in its totality. Besides, experience 
necessarily escapes definition. The Jungian self is unique in the sense that 
it stands for both the ‘psychological’ self in the individual leading to 
wholeness, and the ‘cosmic’ Self that is Wholeness: the One Ineffable 
Reality, manifest and unmanifest, empiric and transcendent. No one more 
totally than Jung proved how this happens within one’s single psyche — the 
totality we are —, raising above and beyond the boundaries of any particular 
Path. We are in fact a biological, historical, psychic and a spiritual continuum. 
Separation is illusion. Death and birth are illusion. The Self we are. 

Jung has charted a path that can potentially lead to the highest and 
deepest realizations, if one’s inner evolution allows for it, along with the 
intervention of Grace. Any path leading to realization of the Self is Yoga, 
and Yoga is experience. The Mother warned the disciples not to speak of 
the Divine without having the experience of It; the same is true for the 
Self. We can only say with Jung, who carved this motto on the door of his 
house in Kiisnacht where he spent the last fifty-one years of his terrestrial 
existence, “VOCATUS ATQUE NON VOCATUS DEUS ADERIT”: 
“Summoned or not, God will be there.” 
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JUNG: THE PRINCIPLE OF SYNCHRONICITY 
AND CONTEMPORARY SCIENCE 


by David Johnston 


An important principle of Jungian psychology involves synchronicity or 
meaningful coincidences of inner and outer events. The idea of 
synchronicity is not new, but was well known in earlier times, including 
by the natural philosophers of the European Middle Ages. They referred 
to such experiences in their theory of correspondentia that includes the 
comprehensive idea of the sympathy of all things. Thus, according to 
Hippocrates (as reported in Jung, 1975c, p. 490), “There is one common 
breathing, all things are in sympathy. ...” linking the smallest particle in 
correspondence to the whole. Jung brought clarity to understanding such 
experiences, differentiating authentic synchronicity from causally-induced 
events of all kinds, including magic causality, where a chain of events are 
initiated through an esoteric ritual of some form. In Jung’s elaboration of 
the concept, which is based on a unitary world of multiple parts, he also 
brought the experience, which is more common than is generally believed, 
into the contemporary realm of ideas, along with the immense value of 
bringing understanding of the psychological, spiritual and scientific 
implications. In this section, I discuss synchronicity in terms of 
contemporary science, notably Relativity Theory and Quantum Physics, 
while referring to Jung’s visionary experience in 1944. 


Synchonicity and General Acausal Orderedness 


Pondering over a near death experience of one of his patients, Jung 
wondered “whether there is some other nervous substrate in us, apart from 
the cerebrum, that can think and perceive, or whether the psychic processes 
that go on in us during loss of consciousness are synchronistic phenomena, 
i.e., events which have no causal connection with organic processes (ibid, 
p. 509).”” He observed that the nervous substrate in question could be the 
sympathetic nervous system, which is not paralyzed during a coma and, 
therefore “a possible carrier of psychic functions (ibid, p. 511).” Reflecting 
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on the fact that bees have a dance language that communicates to their 
beginner fellow-bees the discovery of a feeding place along with the 
direction and distance, points to the “existence of transcerebral thought 
and perception” that, Jung postulated, may or may not be unconscious, 
but is connected to the ganglionic system, a nervous substrate like the 
sympathetic system (ibid, p. 511). 

He also considered that “On the organic level it might be possible to 
regard biological morphogenesis in the light of the synchronistic factor,” 
referring to a theoretical position that regards form to be “supraordinate 
to the living organism (ibid, p. 512).” Jung was also interested in the 
phenomenon of radioactive decay, which physicists regard as transpiring 
without cause, in the psychologist’s language, as a case of acausal 
orderedness. All this made Jung conclude that synchronicity as narrowly- 
defined was “a particular instance of general acausal orderedness’’, a more 
profound and wide principle that embraces “a priori factors such as the 
properties of natural numbers, the discontinuity of modern physics, etc 
(ibid, p. 516).” Jung differentiated these a priori factors from synchronicity 
in that he regarded the former as “creative acts, as the continuous creation 
of a pattern that exists from all eternity, repeats itself sporadically, and is 
not derivable from any known antecedents,” and the latter as “acts of 
creation in time (ibid, pp. 517, 518).” 


The Psyche, Space-Time, Synchronicity and Quantum Physics 


In a letter written on February, 1952, Jung (as reported in Adler, 1975, 
Vol. 2, p. 45) speculated on the nature of the psyche, the problem of space 
and time and synchronicity regarding psi phenomena, but applicable to 
synchronicity in general. This can be understood in reference to Jung’s 
(1965, p.296) major coniunctio vision reported in Memories, Dreams, 
Reflections, where he existed in his timeless primal form, everything having 
been stripped away, and “past, present and future are one.” His experience 
is, in fact, similar to Relativity Theory’s understanding of the nature of 
reality as a four-dimensional continuum of “space-time,” where everything 
which “constitutes the past, present and the future, is given en bloc (Louis 
de Broglie as reported in Fritjof Capra, 1977, p. 172).” In the normal 
experience of duality, space-time is, in contrast, subjectively experienced 
as something like a slice of space-time reality through sequentially 
positioned aspects of the physical world. 

Presumably Jung experienced ‘infinite intensity” or unextended 
intensity above space and time, an ecstatic timeless state, where there, 
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nonetheless, was “eternal movement, (not movement in time) (as reported 
in Adler, 1975, Vol. 1, p. 358). He hypothesized that the psyche be 
understood as “unextended intensity and not as a body moving with time. 

In the previously mentioned letter, Jung (as reported in Adler, 1975, Vol. 
2, p. 45) went on to say “One might assume the psyche rising from minute 
extensity to infinite intensity and concluded that “psyche” per se therefore 
“= highest intensity in the smallest space.” In order to explain the psyche’s 
involvement in space and time, he suggested that “the brain might be a 
transformer station” in which the infinite intensity of the psyche proper 
is transformed and extended over space and time through “perceptible 
frequencies” or “extensions (ibid).” “Conversely,” Jung argued, “the 
fading of introspective perception of the body explains itself as due to a 
gradual “psychification,” i.e., intensification at the expense of extension 
(ibid).” 

By way of explanation, “frequencies” involve movement, including, 
emotional expression, thought movement, in fact, movement of the entire 
psychic apparatus. One could again refer to Jung’s vision where he saw 
eternal movement although not in time. The implication is that movement 
is eternal and essential to the psyche proper and may be translated by the 
brain as “frequencies” over space and time. These speculations therefore 
offer an explanation for synchronicity. If psyche=highest intensity in the 
smallest place, i.e. it is, in its essence, “timeless” and “spaceless” and 
beyond the causally oriented space and time coordinates, then, it is, 
potentially everywhere through movement, which is to say, “elastic” “in 
the space-time continuum, in which space is no more space and time no 
more time (ibid, p. 44, 45).” 

Jung’s experience and speculations on synchronicity are similar to 
quantum theory with regard to light and the electron that exist as waves or 
vibrational patterns of frequency oscillations extended over space-time, 
in the former case the universe and beyond and, in the latter, in the 
atom. The paradoxical reality of the atom is that, at that level, matter 
appears as both particle and wave. A sub-atomic electron can appear either 
as an uncertainly localized particle or as a wave, depending on the electron’s 
interaction with the observer. There is an obvious similarity here between 
the dual particle and wave reality of the electron and Jung’s intense and 
localized visionary experience along with his intuition that psyche=highest 
intensity in the smallest place that extends itself via “perceptible 
frequencies.” Moreover, at the sub-atomic level, matter only shows 
“tendencies to exist” where the probabilities are defined in terms of 
interrelationships (Fritjof Capra, 1977, p. 56.) This puts the subject or 
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observer in the centre of the equation with regard to physical reality, 
psychological healing and synchronicity. 

In synchronistic experiences, not only does the psyche proper move, 
but so does matter, to the point that matter and psyche act like two sides of 
the same coin or, more simply conceived, psyche can be understood as 
having a material dimension. Cracks in the edifice of Newtonian physics 
began with Max Planck, who discovered that heat radiation from hot pieces 
of metal exists in discontinuous discrete units and not in a continuous 
graduation of levels. Newtonian physics had assumed a continuity of energy 
levels, whereas Planck showed that energy hops discontinuously in step 
by step jumps called the quantum, defined numerically by a value called 
Planck’s constant. Nils Bohr then discovered that electrons circle around 
the nucleus of an atom according to whole level multiples of a tiny energy 
level, which turned out to be Planck’s constant. Again, energy was 
discovered to be discontinuous, yet functions with “just-so” regularity, 
indicating a mathematical structure to the universe. Quantum mechanics 
also discovered that there was also a principle of motion that was not 
accounted for by Newtonian physics. Once an electron is energized from 
without, the trajectory of its movement could not be predicted as it acts 
irregularly and indeterminately. Both the course of the electron and the 
color of the light it emits, which depends on the wavelength and the 
vibrational speed of the electro-magnetic field, are causally unpredictable. 

The indeterminate nature of energy at the heart of matter and the 
synchronistic principle behind spontaneous psychological healing means 
that they both primarily function according to acausal laws. Jung and Pauli 
came to the conclusion that what distinguished synchronicity from the 
unpredictability of the trajectory of the electron was that synchronicity 
always involves meaning due to the significance of the message attached, 
while the indeterminate nature of matter does not. They both agreed, 
however, that the discontinuous and irregular nature of matter opens the 
door to the possibility of synchronicity. In synchronistic experiences, the 
“external” physical world always seems to move, often in truly uncanny 
ways. Synchronicity is Self-directed and purposeful teleology, and always 
comes with a message, the understanding of which meaningfully carries 
one into the future. 


Space-Time-Causality and Synchronicity 


Jung added synchronicity to the classical triad of space-time-causality 
to give a quaternio, and the possibility of judgment based on 
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wholeness. Jung and Pauli eventually agreed on another quaternio that 
more fully satisfied both the postulates of modern physics and psychology. 

In this case, the coordinates included Indestructible Energy and Space- 
Time Continuum, on the one hand, and Causality and Synchronicity, on 
the other. From a psychological perspective, the underlying tertium 
comparationis are archetypes, which are psychoid factors which embrace 
and transcend both psyche and matter. Synchronicity involves the activation 
of archetypal layers of the unconscious, which can be conceived as being 
contained in a creative cosmic center. 


* 


According to Jung, psyche and matter both find their source in the 
unus mundus, or one world, an underlying unifying matrix and unitary 
reality behind and involved in the multiplicity of separate and distinct 
parts that becomes evident in synchronistic or meaningfully-related 
events. Archetypes, which are psychoid, are not only experienced 
intuitively and in the inner world of fantasy, dreams and visions but also 
in the external world itself. This experience of the nature of Being parallels 
that of the Isha Upanishad, which “insists on the unity and reality of all 
the manifestation of the Absolute,” where Brahman is both “the Being 
and all becomings (Sri Aurobindo, 1970, p. 636).” Thus, the unus mundus 
can be understood as a unified field that embraces both the psyche and the 
world of matter, while being the source of new creations in 
time. Psychologically, this means that genuine experiences of synchronicity 
are both essential for spontaneous acts of healing and integrally 
instrumental to the creative transformational process of individuation. 


REFERENCES 


C.G. Jung: Letters 1906-1950. G. Adler editor in collaboration with A. 
Jaffé. Bollingen Vol. 2, pp. 43-47 passim, Vol. 1, p. 358. Sri Aurobindo, SABCL 
19, The Life Divine, p. 636. 

F. Capra, The Tao of Physics. Shambhalla Publications. pp. 56, 172. 

C.G Jung, Memories, dreams, reflections, recorded and edited by A. Jaffe, revised 
edition. New York : Random House, p. 296. 

C. G Jung, CW 8, Synchronicity: An Acausal Connecting Principle, pp. 490, 
509, 511, 512, 517, 518. 


390 


THE PROBLEM OF THE “EVIL PERSONA” 
IN SRI AUROBINDO AND IN WESTERN PSYCHOLOGY 


by Raymond De Becker 


It is not my intention in this article to give a commentary on the thought of 
Sri Aurobindo on the question of the “Evil Persona”. I have not the 
qualifications necessary for such a task. I would like merely to put forward 
some reflections evoked in me by his letter on this subject published in the 
Bulletin of Physical Education (August, 1953). This letter is of great 
importance, and it would seem useful to consider it in relation to the other 
works of Sri Aurobindo and to inquire into the possible connection between 
the Western psychology and the facts alluded to therein. 


* ok O* 


It is worthwhile to quote from the text of the letter the following passage 
in particular: 

““..a person greatly endowed for the work has, always or almost always... 
a being attached to him, sometimes appearing like a part of him, which is 
just the contradiction of the thing he centrally represents in the work to be 
done. Or, if it is not there at first, not bound to his personality, a force of 
this kind enters into his environment as soon as he begins his movement 
to realise. Its business seems to be to oppose, to create stumblings and 
wrong conditions, in a word, to set before him the whole problem of the 
work he has started to do. It would seem as if the problem could not, in the 
occult economy of things, be solved otherwise than by the predestined 
instrument making the difficulty his own. That would explain many things 
that seem very disconcerting on the surface.” 

In this passage, two distinct things appear: the first deals with the 
description of a situation which would seem to arise each time a being 
undertakes a spiritual transformation; the second with the manner of 
resolving such a situation once created. 

On the surface, this situation does not seem to be very different from 
that which the Christian tradition represents as temptation. A person who 
is striving to attain the highest Truth is met by the Tempter rising up before 
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him. He appears in the Gospels as the Devil himself who, in the desert, 
offers Jesus the great seduction of Power, Wealth and Sensuality. In the 
same way, with a great many of the Catholic saints, we see this presence 
of the Devil which is also a presence of the contrary power, a clamorous 
and often caricatured affirmation of that which the saint refuses. The 
demons of St. Anthony are renowned and have inspired a large number of 
Western artists. In the last century, the Curé d’Ars once again presented 
an example of a tortured saintliness, vested with the dark lustre of terrifying 
presences. Since then Catholic literature has brought the Devil into fashion. 
Bernanos set the tone with his novel Sous le Soleil de Satan, while a review 
as important as Les Etudes Carmélitaines published in France a special 
number devoted exclusively to the problem of that old adversary of God, 
the Devil. 

Nevertheless, at a closer view, it would appear that Sri Aurobindo is 
referring to a problem quite different from the classical problem of the 
Tempter, or, at any rate, he brings him into a perspective that is quite 
different from that of the Christian or the Catholic. For here the Devil 
remains a personality substantially different from God; he sets no other 
problem than that of the rejection of his tempting and of the pitiless struggle 
which must be waged against him. It is only in the last few years that a 
new point of view has been expressed by authors who, it is true, are outside 
the organised tradition. Thus we find a French writer, M. Raymond Abellio, 
in his work Pour un Nouveau Prophétisme, striving to situate the role of 
Lucifer in the Divine Economy; and the great Swiss psychologist C.G. 
Jung, having recalled that in the most ancient of the scriptures Lucifer is 
represented as the first son of God, goes so far as to suggest that the 
Christian thought was obliged to include him in the Trinity, and, by 
integrating in this way the dimension of reality to which he belongs, must 
pass from the Trinity to a Quaternity, expressing the level of evolution to 
which humanity would be ready to attain. 

One might wonder if such points of view do not, to a certain extent, 
approach that of Sri Aurobindo, whose attitude was always firmly opposed 
to dualism, in theory or in practice, and who, for his part, wrote: “...among 
the infinite possibilities which it was the function of the universal 
manifestation to work out, the negation, the apparent effective negation, 
with all its consequences, of the Power, Light, Peace, Bliss, was very 
evidently one.”' In The Riddle of This World, Sri Aurobindo observes that 
the fall into the darkness, the ignorance and the inconscience was the only 


'Sri Aurobindo, The Riddle of This World, p.101. First Edition. 
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thing unknown to the original being of light, and as one of the infinite 
possibilities of the Divine himself. For him, it is only by this fall that 
“..could a certain manifestation of the Supreme Truth be effected — by a 
working out with its phenomenal opposites as the starting point of the 
evolution, as the condition laid down for a transforming emergence.” 

But, if such is indeed the transcendental reality, we can better underhand 
that on the psychological plane the Tempter can no longer be considered 
as a reality without relationship to our profound being, and that his problem 
cannot be solved by a simple refusal, or a simple conflict. 


* Ok Ox 


In Western psychology, C.G. Jung has emphasised the reality of the 
Shadow. This appears precisely at the beginning of what he calls the process 
of individuation, of which the end is the discovery of Self and the 
reconciliation of a person with himself and with the world. The Shadow 
appears in dreams under the most varying forms, but always corresponds 
to something which we have refused or which we have been incapable of 
integrating in our personality. In a certain way, the Shadow represents 
temptation, but, from another standpoint, it corresponds with our most 
difficult and serious task. The figures in the dream, or the phantasms which 
give expression to it, are often the image, sometimes composite, of people 
who in real life represent precisely that which we condemn with indignation 
or hold in dread. Thus the Shadow has always a character, which is, if not 
immoral, at least amoral. It can express certain rejected or suppressed 
desires, but its roots are nevertheless extra-individual. Behind the images 
which it borrows from real persons whom we know, the dream allows us 
to discern forces, mythical or collective, which can take on a demoniac 
and magical aspect. But it is at the moment when we discover the extra- 
individual origin of the Shadow that we become conscious of his ambiguous 
character and of his infinite possibilities of metamorphosis. The dreaded 
Magician is prone at this level to turn himself into the seductive young 
man. The devil can here return again to the angel. In these depths, all 
becomes possible once more, and the dreaded forces are exactly those 
which permit us the greatest ascent. 

Little has been made of the curious fact that the figures of the Shadow 
appearing in the forms of dreams at the beginning of the process of 
individuation sometimes actually arise in exterior existence. One would 
say that a sort of attracting force draws into the magnetic field of the 


Ibid. p.103. 
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subject those individuals who correspond to the images evoked by his 
unconscious. A correlation between the interior and the exterior is thus 
demonstrated, and experience makes clear that we meet in life only those 
persons who correspond forces operating in the secret depths of our being. 
But these beings are not only the reflection or the complement of that 
which we have attained, or believe we have attained consciously. They 
are often also the projections of that which, in us, has remained the most 
childish, the most archaic, the least differentiated. These beings naturally 
exercise over us an attraction, mingled with fear. They represent the devil 
from whom we want to flee and in whom, nevertheless, we wish to lose 
ourselves. In certain cases of obsession, it can be observed that the 
fascinating image of the inside is the same as the seducing image of the 
outside. But for one as for the other, we perceive that we have to deal 
neither with something which is substantially different from ourselves, 
nor with a force which we must avoid or repulse, but in fact with a part of 
our secret energy and with an encounter engaging our heaviest 
responsibilities. Here also one might doubtless recall, with Sri Aurobindo, 
that whenever an extreme affirmation exercises on the human mind a 
powerful attraction, we can be certain that we are facing not simply an 
error, a superstition or hallucination, but a sovereign fact in disguise which 
is claiming our adhesion and will take its revenge if it is denied or rejected. 
In effect, experience shows us that the refusal of the Shadow or a lack of 
responsibility towards it leads to a disintegration of the individual which 
results in neurosis, and which saintliness of an ascetic type does not easily 
escape; it provokes also in communal life crises, revolutions and war. 

In the measure in which it remains tied to Freudian orthodoxy, Western 
psychology would be tempted to see in the figures of the Shadow only the 
expression of individual complexes and the remnants of experiences 
missed; but this attitude is not accepted by the most remarkable 
representatives of this psychology, and notably by Jung and Szondy. The 
first has shown that behind the individual complex appears a power, of 
which it is impossible to define the nature, who reveals to us his existence 
in dreams only under the form of great collective and universal symbols 
which we can comprehend merely as a reality intemporal and archetype. 
But if, as the psychology of the depths maintains, the archetype is a centre 
of energy which acts outside time and space and, as a result, activates 
millions of individuals, it is no longer impossible to understand that the 
beings who find themselves animated by a common archetype should 
encounter one another in their magnetic field for a necessary contact. If 
one realises, in addition, that this psychology sees the archetype as a power, 
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at the same time luminous and obscure, the encounter of persons apparently 
opposed takes on a significance even more profound because the beings 
in opposition who become in this way paradoxes and problems to one 
another, are made from a common substance and appear in some way as 
different facets ofa single reality. Doubtless, the researches of Szondy on 
the generic unconscious and the Analysis of Destiny could also throw 
certain useful light on this question, because, if it is true, as the learned 
Hungarian maintains, that every man possesses impelling antagonistic 
needs, of which some are related to his dominant genes and others to his 
latent or recessive genes, then the attraction of the contrary would be 
explained, at least in this particular domain, as a call transmitted to the 
persons who represent in a dominant way those tendencies which remain 
latent in us, but which nonetheless belong to us. These tendencies would 
correspond in some part to the aspirations or the rejections of the line, the 
ancestors, the race or the species. From this would arise a fact that we 
have sometimes observed and which testifies to the singular link between 
certain figures of the Shadow, particularly obsessing, and the memory of 
the deceased persons. Contact with the contrary would appear, in this 
perspective, as a duty towards the past and its possible integration as a 
reconciliation with the ancestors. 

Such points of view evidently cannot be substituted for a transcendental 
explanation of the phenomena recorded, but they seem nevertheless able 
to bring light to bear on them, which, although fragmentary, is nonetheless 
fruitful and true at a certain level of observation. 

The fact that Sri Aurobindo considers that the only solution to the 
appearance of the “Evil Persona” is for his opposite to take upon himself 
his problems, doubtless also links up with the attitude of the psychology 
of the depths in regard to the Shadow. This solution differs greatly from 
the one generally held by Christianity, because, in this new perspective, 
the Devil is no longer a reality to flee from or to destroy, but a reality to 
transfigure. If the “double” who dogs my footsteps is a tragic murderer, I 
find myself henceforth under the obligation of assuming the problems of 
a murderer, for he is merely a part of my own being which has gone astray. 
Contact with the Devil thus becomes a necessity which we can no longer 
escape; and indeed this contact may lead to a turmoil in which we run the 
risk of losing ourselves altogether. Yet no victory over dualism and no 
spiritual growth is possible without the acceptance of this risk and without 
the descent into Hell which it presupposes. 

The problem, which one is thus forced to face may sometimes present 
an almost intolerable burden. However, it seems to me that I have noticed 


395 


that a person who assumes such responsibilities is helped to an equal degree 
by something which we might be permitted to call grace. It is at the very 
moment at which we find the answer to the enigma of the Sphinx that it 
dissolves itself. The integration of the Shadow results in the disappearance 
of the Shadow. It is true that this integration is never complete or definite. 
For the Shadow which we bear is in proportion to the world as much as is 
our light. It is at each stage of our ascent or of our descent that we meet it. 
That is why the task to which we are called seems sometimes to be endless: 
it has continually to be begun again with each of the beings, who, in fact, 
belong to the same centre of energy as ourselves, whom we must carry 
with us into the light or follow into the darkness and whose enigmatic 
form is a symbol of each stage in our lives and the inverted sign of our 
illusions. 


NOTE 


When an ashramite sent a text from C.G. Jung to Sri Aurobindo the Master replied 
that this greatly interested him, as it was his ‘constant experience’ that the ‘Evil 
Persona’ will sooner or later manifest as a being, attached to the sadhak, 
representing “the contradiction of the thing he centrally represents in the work to 
be done.” Sri Aurobindo’s letter was published in the Ashram’s Bulletin in English, 
French (as “Le Double Mauvais”) and Hindi; the Mother commented twice on it. 
The disciple who had submitted the text to Sri Aurobindo was Kishor Gandhi, 
regarded as one of the greatest Aurobindonian scholars; the Mother had appointed 
him as the sole editor of Sri Aurobindo’s Letters on Yoga. To Kishor Gandhi we 
owe the publication in the annual Sri Aurobindo Circle (vol. X, 1954), of which 
he was the much praised editor, of the article reproduced here. 


Raymond de Becker is a French journalist and television personality. A pupil of 
C.G. Jung and a specialist in psychiatry and psychology, he is the author of The 
Understating of Dreams, an extensive analysis of dreams throughout history. 
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“THE DARK HALF OF TRUTH” 


by Satprem 


The Subconscient Grades 


The subconscious of which modern psychology speaks is only the outer 
fringe of a world almost as vast as the Superconscient, with its grades, its 
forces, its beings (or its being-forces if one prefers to call them so). It is 
our evolutionary past, immediate and remote, with all the imprints of our 
present life and all those of our past lives, even as the Superconscient is 
our evolutionary future. All the residues and all the forces which have 
presided over our ascension, from Matter to the animal and from the animal 
to man, are not only engraved there, but continue to live and influence 
us—if we are diviner than we think through the superconscient future 
which draws us, we are still more of animals than we imagine through the 
subconscient and inconscient which drag us back. This double mystery 
holds the key of the total Secret. None can reach heaven who has not 
passed through hell.! 

It is true that one may reach the spiritual beatitudes without knowing 
these bad places except by accident; but there are heavens and heavens, 
even as there are hells and hells (each level of our being has its “heaven” 
and its “hell’’). Generally, religious men go out of the individual range, 
and at the same time they go out of the subconscient; they have only one 
passage to cross, with the “guardians of the threshold” sufficiently 
unpleasant to justify all the “nights” and “temptations” of which the lives 
of saints speak. But this is only one passage. Even so, the heaven they 
contemplate consists of leaving the outer existence and plunging into 
ecstasy. The end of this yoga, as we have said, is not to lose consciousness, 
any more down below than above. And specially not to close the eyes 
below. The integral seeker is not made either for the obscure night or for 
the blinding light. Everywhere he goes, he must see; this is the first stage 
of the mastery. For it is not a question of “passing on” to a better existence 
but of transforming the present existence. 

As there are several superconscient degrees, so there are several 
subconscient layers or worlds, several “dark caverns” as the Rig Veda 
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says. In fact there is one subconscient behind each of the degrees of our 
being — a mental subconscient, a vital subconscient and a physical subcon- 
scient ending in the material Inconscient.” We shall find here, in their 
order, all the dwarfish and brutal mental forms or forces which were the 
first to appear in the world of Matter and Life; all the aggressive impulsions 
of the beginnings of Life, all its sacred and suffering reflexes; and finally 
the forces of illness and disintegration and Death which preside 
subconsciously over physical life. One understands then that it is not 
possible to have a true life on the earth so long as these worlds are the 
masters of our material destiny. Now, we are the place where the battle is 
fought — in us all the worlds meet, from the highest to the lowest. It is not 
a matter of fleeing away, holding one’s nose or crossing oneself but of 
entering in and conquering: 


He too must carry the yoke he came to unloose; 
He too must bear the pang that he would heal...’ 


(...) 


One has often the impression, on the path of integral yoga, of setting 
out to find the best and of discovering the worst, of having searched for 
peace and light and of finding war. In fact, it is a battle, we must not hide 
that from ourselves. So long as one swims with the current, one can 
believe oneself quite gentle, proper, well-intentioned; as soon as one 
reverses the stroke, all resists. Then one understands quite tangibly the 
enormous forces of stupefaction which weigh upon men — one must 
have tried to come out of it to see. And when the seeker has had a first 


“For Sri Aurobindo, the psychological divisions follow the evolutionary ascension, 
which appears logical, for it is in Matter and beginning from it that higher and 
higher degrees of consciousness have been manifested. The Inconscient then 
represents our material, corporal base (Sri Aurobindo prefers to call it “Nescience”, 
this Inconscient not being really inconscient) whilst the Subconscient contains 
our terrestrial past and the Superconscient our future. In the midst of these three 
zones rise in tiers the various universal planes of consciousness (which Sri 
Aurobindo sometimes groups under the name “subliminal” in order to distinguish 
them clearly from the subconscient which is very little or very badly conscious — 
sub-conscious — whilst the subliminal planes are filled with extremely conscious 
forces). The “personal” fraction of these various zones is a thin strip: our own 
body and what we have individualised or colonised in the course of this life and 
all our lives. 
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decisive opening above, when he has seen the Light, he will feel almost 
simultaneously a return-shock from below, as if something in him was 
aching; he will then know what Sri Aurobindo meant by the wounded 
gloom complaining against light.* And he will have learnt his first lesson: 
one cannot take a step upwards without taking a step downwards. 
Instead of taking these brutal incurvations as a sort of fatalitv, the 
seeker will make them the basis of his work. This double movement of 
ascension and descent constitutes the fundamental process of the integral 
yoga: On each height we conquer we have to turn to bring down its 
power and its illumination into the lower mortal movement;> it is at this 
price alone that life is transformed, else we keep on poeticising and 
spiritualising on the summits whilst down below the old life goes jolting 
along. Actually the movement of descent is not accomplished by an 
arbitrary decision of the mind — the less it interferes there, the better — 
and besides, one may well question how the Mind could “descend”, 
seated there behind its small office desk?... It is the consciousness-force, 
awakened and individualised in us, which does the whole work, 
spontaneously. As soon as we have touched a certain intensity of 
consciousness or light, automatically it exercises a pressure on the rest 
of the nature and brings up swiftly the corresponding obscurities or 
resistances. Everything happens as though an overdose of oxygen had 
been forcibly introduced into the ocean underworld: some muraena and 
various sprats anxiously struggle or even blow up. It is a strange reversal 
of consciousness, as though one had passed from an illumined room to 
the same dark room, from a joyous room to the same dolorous room — 
all is the same and all has changed. As though it were the same force, the 
same vibratory intensity — perhaps even an identical vibration — but 
affected suddenly by a negative coefficient. One sees then, almost closely, 
how love for example changes into hatred and the pure into the impure 
— all is the same, but the wrong way up. And so long as our psychological 
states are simply one the inverse of the other, and our good the wrong 
side of evil (perhaps we should say the right side of evil?) there is no 
hope that life will be transformed. Something radically different is 
necessary — another consciousness. All our poets and creative minds 
have particularly known these vagaries of consciousness; at the same 
time as his ///uminations Rimbaud had access to strange domains which 
made him start back with terror; he too obeyed the law of the dark 
reversal. But the integral seeker instead of being tossed from one end to 
the other unconsciously, and climbing up without knowing how or 
descending without his wish, will work methodically, consciously, without 
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losing his balance and above all giving himself up with a growing 
confidence to that Consciousness-Force which never raises more 
resistances than he can meet and never unveils more light than he can 
bear. After having lived sufficiently long between two crises, we shall 
finally perceive a method in the action of the Force, and that each time 
we seem to leave the ascending curve or even to lose a realisation we 
have had, it is to find again at the end the same realisation but a step just 
further up, enlarged, enriched with all the rest of our domain which, 
precisely by our “fall”, has come to be integrated in the new light — if 
we had not “fallen”, this depth would have never come to join itself to 
our height. Perhaps, collectively it was an identical process which brought 
about the fall of Athens so that the former barbarians also could one day 
understand Plato. The progress of the integral yoga does not describe a 
straight line which moves to lose itself ever higher up, in a finer and 
finer point, but a spiral, says Sri Aurobindo, which slowly, methodically, 
annexes all the levels of our being in an ever vaster opening and on a 
deeper and deeper basis. And not only shall we distinguish a method 
behind this Force or this Consciousness-Force rather, but regular cycles 
and a rhythm as sure as that of the tides and the moons; the more one 
progresses, the vaster become the cycles, the more linked to a cosmic 
movement, till the day we are able to see in our own descents the 
periodical descents of the terrestrial consciousness and in our own diffi- 
culties all the whirlpools of the earth which resists and revolts. All will 
be so intimately linked, finally, that we shall be able to read in the tiniest 
things, the most insignificant happenings of daily life and the objects we 
touch, the sign of vaster depressions which will pass over all men and 
make them descend and climb up, these also, in the same evolutionary 
Spiral. Then we shall see that we are infallibly led towards a Goal, that 
everything has a meaning, even the minutest things — not a detail stirs 
without the whole stirring — and that we are on our way to a grander 
adventure than we had thought. 

Soon a second contradiction will strike us, which is perhaps yet the 
same. Not only is there a law of climbing and of descent, but, it seems, 
a central contradiction. We have all a goal to reach in this life and through 
all our lives, something unique to express, because every man is unique 
— this is our central truth, our special evolutionary tension. This goal 
appears only slowly, after many experiences and successive awakenings 
when we begin to become persons formed from within; then we find that 
a kind of thread links our life — and all our lives if we have become 
aware of them — in a particular direction, as if everything flung us always 
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in the same way — a way more and more precise and sharp as we advance 
further. And at the same time as we become aware of our goal, we discover 
a particular difficulty which seems the inverse or the contradiction of 
our goal. It is a strange phenomenon, as if we had exactly the shadow of 
our light — a particular shadow, a particular difficulty, a particular 
problem which presents and represents itself to us with a disconcerting 
insistence, always the same under different faces and in the most distant 
circumstances, and which returns after every battle won with an increased 
strength, proportionate to our new intensity of consciousness, as though 
we must again and again fight the same battle on each newly conquered 
plane of consciousness. The clearer the goal becomes, the stronger 
becomes the shadow. Then we have become acquainted with the Foe: 


This hidden foe lodged in the human breast 
Man must overcome or miss his higher fate. 
This is the inner war without escape.° 


Sri Aurobindo calls it also the Evil Persona. Sometimes even we begin 
by guessing negatively what may be our goal, before understanding it 
positively, through a repetition of the same contrary circumstances or the 
same failures which all seem to point in a single direction, as if we were 
turning round and round in an ever closer and more oppressing circle 
about a central point at once the goal and the opposite of the goal. A 
person greatly endowed for the work, says Sri Aurobindo, has always or 
almost always, — perhaps one ought not to make a too rigid universal 
rule about these things — a being attached to him, sometimes appearing 
like part of him, which is just the contradiction of the thing he centrally 
represents in the work to be done. Or if it is not there at first, not bound to 
his personality, a force of this kind enters into his environment as soon as 
he begins his movement to realise. Its business seems to be to oppose, to 
create stumblings and wrong conditions, in a word, to set before him the 
whole problem of the work he has started to do. It would seem that the 
problem could not, in the occult economy of things, be solved otherwise 
than by the predestined instrument making the difficulty his own. That 
would explain many things that seem very disconcerting on the 
surface.’ The Mother in her “Conversations” with the disciples stresses 
the same phenomenon: When you represent the possibility of a victory, 
you have always in you the thing opposed to this victory, which is your 
perpetual torment. When you see a very black shadow somewhere, 
something that is truly painful, you may be sure that you have the possibility 
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of the corresponding light. And she adds this: You have a special aim, a 
special mission, a special realisation which is your own and you carry in 
yourself all the obstacles needed for this realisation to be perfect. Always 
you will find that within you the shadow and the light go together: you 
have a capacity, you have also the negation of that capacity. But if you 
discover a very thick and very deep shadow, be sure, somewhere in you, 
of a great light. It is up to you to know how to utilise the one to realise the 
other. 

It is possible, finally, that the secret of existence has escaped us because 
we have imperfectly understood this dual law of shadow and light and the 
enigma of our double nature, animal and divine. Brought up on a Manichean 
conception of existence, we have seen there, in deference to our ethics 
and our religions, only a relentless struggle between Good and Evil, Truth 
and Falsehood, in which it was important to be on the good side, on the 
right hand of the Lord. And we have cut everything into two, the kingdom 
of God and the kingdom of the Devil, the lower life of this world and the 
real life in heaven. We have wanted to suppress the contrary of the goal 
and at the same time we have suppressed the goal. For the goal is not a 
mutilation, either at the bottom or the top. And so long as we reject the 
one for the other, we shall fail miserably and miss the aim of existence; for 
all is of a single piece, nothing can be removed without demolishing 
everything. And how could we truly deliver ourselves from the “evil” 
without blowing up the whole world? Ifa single man should liberate himself 
from the “evil”, the world would crumble down, because all is one; the 
world is made of a single substance, not of two, a good and a bad. Nothing 
can be removed and nothing can be added. This is why there is no miracle, 
either, to save the world; the miracle is already in the world, all the possible 
lights are already in the world, all the imaginable heavens are already 
there; nothing can enter in without breaking the formula — all is there, we 
live amidst the miracle, without the key. For it is not perhaps something to 
suppress or something to add, perhaps not even “something else” to 
discover, but the same thing, in another way. 

If we want to reach the Goal, we must then finish with our Manichaeism 
and come to a realistic understanding of what Sri Aurobindo called “the 
dark half of truth’. Human knowledge, says Sri Aurobindo, throws a 
shadow that conceals half the globe of truth from its own sunlight.... The 
rejection of falsehood by the mind seeking utter truth is one of the chief 
causes why mind cannot attain to the settled, rounded and perfect truth’. 
If we eliminate everything that goes the wrong way — and God knows 
this world is full of errors and impurities — we may arrive at a truth, 
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perhaps, but it will be an empty truth. The practical beginning of the Secret 
is to find first, then to see that each thing in this world, even the most 
grotesque or far-wandering error,’? contains a spark of truth under the 
mask, because down here all is God who goes forward to meet Himself; 
there is nothing outside Him. For error is really a half truth that stumbles 
because of its limitations; often it is Truth that wears a disguise in order 
to arrive unobserved near to its goal." Ifa single thing in this world were 
totally false, the whole world would be totally false. Hence if the seeker 
starts with this working hypothesis, a positive hypothesis, and if he climbs 
step by step accepting each time to cover the corresponding step below, 
without cutting off anything, in order to liberate from it the same light” 
which is hidden under every mask, in every element, even in the darkest 
mud, even in the most grotesque error, the most sordid evil, he will see 
gradually everything clearing up under his eyes, not in theory but tangibly, 
and he will discover not only the summits but the abysses of Truth.’ He 
will see that his Adversary was a most diligent collaborator, most attentive 
to the perfect solidity of his realisation, first because each battle increased 
his strength, then because each fall obliged him to liberate the truth down 
below instead of taking flight all alone to vacant summits — and that his 
Burden was the very burden of our mother the Earth who also wants her 
share of the light. The Princes of Darkness are already saved! they are at 
the Work, they are the scrupulous exactors of a Truth which contains rather 
than excludes all things: 


Not only is there hope for godheads pure; 

The violent and darkened deities 

Leaped down from the one breast in rage to find 
What the white gods had missed; they too are safe." 


And he will see that each thing has its inevitable place, not only that 
nothing can be cut off but that perhaps nothing is more important or less 
important, as if the totality of the problem was in the smallest incident, 
the minutest daily gesture, as much as in the cosmic upheavals, and that 
perhaps also the totality of Light and Joy was there in the least atom as 
much as in the superconscient infinitudes. And slowly the dark half of the 
truth is illumined. Each stumbling kindles a flame of suffering and makes 
a gap of light below; each weakness is a call to strength, as if the force of 
the fall was the very force of the rise, each imperfection a hollow for a 
fuller plenitude — there are no sins, there are no errors, there are only 
infinite miseries which oblige us to lean over the whole range of our 
kingdom and to embrace all so as to heal all and accomplish all. By this 


403 


THE INNER CHILD 


A quality that must be necessarily present for the psychic to 
pierce through the egoic crust, and guide the joumey, is 
sincerity. Psychic being and spiritual being are two distinct 
entities; people may have prominent psychic qualities without 
necessarily being spiritual. The spiritual transformation may 
not happen, few are ripe; but the psychic opening, much before 
the psychic realisation and transformation, is a preliminary 
necessity. “At our inmost centre there is a free being, wide and 
knowing, who awaits our discovery and who ought to become 
the acting centre of our being and our life in Auroville...” 


At an advanced stage, the psychic being determines one’s 
birth, choice of parents and educators, an environment 
fostering the inner quest. If one is well born half of the work is 
done, the Mother used to repeat. She also observed that the 
psychic being is active in children unless a mechanic mental 
education dries it up. Re-housing the students in a promising 
environment, the Mother instituted the Ashram’s boarding and 
a psychic education curriculum; in her classes to the students 
there was no aspect of Integral Yoga that she did not minutely 
discuss with so receptive youths. 


Cycling, as during my solitary walks, I dialogue with ‘the 
child’ within, entering another world. To do good to all 
creatures: this is what ‘the child’ is about. I do know that I 
belong to that other world, where I enter at will and which I 
always knew as the real thing: the inner world of my 
childhood. The outer world is desecrating fiction, temporarily 
concealing the real thing: kalos kai agathos, the beautiful and 
good that moulded the vision of ancient Greece. 


The higher vital screams in anguish when I read the world 
news. But the more I am confronted with the suffering 
imparted by my fellow beings as if calling for a new pralaya, 
the more ‘the child’ asserts itself, calmly putting forward his 
raison d’étre: the advent of the new world and society. 


Reminding us to never lose hope, ‘the child’ in us can and will 
take over. We must resist the hostile forces and say no to all 
that wants us to give up. We do have the psychic being, our 
one asset. If others’ psychic beings join and resist, if the 
psychic beings all over the planet take the rein of the individual 
personalities and everyone stands for what’s high and noble 
and beautiful, calling it upon earth by the force of the collective 
soul, the world will be reborn to fulfil humanity’s higher 
destiny. 


The psychic being is the soul in us that aspires for a world of 
justice and equality, of compassion, of understanding and 
charity. This is the purport of educational fairy tales, and Sri 
Aurobindo saw the qualities of the psychic being as typical of 
the Christian saints. If children are reared that way there are 
strong chances that, instead of being superseded by mental 
education (and simultaneously with it, the burgeoning low 
vital and its passions), the psychic being will keep guiding 
them through life. Even if this is not visible all the time, its 
stronghold remains as the inner sustenance through the 
challenge of life, turning even adverse events into chances for 
growth and progress. 


The psychic being is the knight within us, the champion of the 
poor and the oppressed, of the weak and the enslaved. If we 
allow its silent flame, always turned to the light, to organize 


our lives the psychic being will make of it an expression of 
integral beauty: beauty of feelings, beauty of deeds, beauty of 
aspiration and lofty ideals. Even the seemingly insignificant 
actions of daily life will have their dignity for nothing is 
unworthy, nothing too trivial forthe Divine. Each second spent 
on earth should be part of an everlasting work of art according 
to which we should fashion our existence. 


The psychic being will not shun from the anti-divine forces 
that belittle and deny it. Incapable of feelings such as hostility, 
superiority, judgment or repulsion, the psychic being is the 
calm, strong warrior that serenely faces Darkness and turns it 
into Light. For, ultimately, everything is the Divine, the Four 
Emanations too. Born out of It, to the Divine they shall return, 
once the grand opus of transformation is achieved. 


The supramental is to be reached by stages, the journey has 
begun; the power to bring it down on earth rests with us. The 
psychic world — the first step of the ascension — is contingent 
and real; but to activate that power the psychic must take over. 


The psychic being only can save the world. You. I. LOVE. 
There is no other way. 


Paulette Hadnagy 


Auroville, 6 September 2024 
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gap in our armour a love and pity for the world have entered, which all the 
radiant purities will never understand — purity is impregnable, it is barri- 
caded, closed like concrete; a hole is needed for the Truth to enter! 


[He] made error a door by which Truth could enter in.** 


There is a truth of love behind evil. The lower one descends towards 
the infernal circles, the clearer becomes the immense need in the depths 
of Evil and one finds that nothing can be healed without a similar intensity: 
a flame lights up within, more and more powerful and warm under the 
suffocating pressure — there is nothing but That, nothing but That, that is 
all — as if Love alone could confront the Night and convince it of its half 
of light, as though all that Shadow was necessary that Love may be born. 
In truth, at the heart of all shadows, at the heart of all our evils, there is an 
inverse mystery. And if each one of us has a particular difficulty, at once 
the contradiction and the sign of our destiny, it is possible in the same way 
that the great “faults” of the earth, vulnerable, sinning, sorrowful, its 
thousand and one holes of poverty are the sign of its destiny and that one 
day it must incarnate perfect Love and Joy because it will have suffered 
all and understood all. 

As one advances, the superconscient line withdraws towards the top, 
the subconscient line withdraws simultaneously towards the bottom; all is 
enlarged, all is illumined, but all closes in also, everything is accentuated 
around a single dark point, sharper and sharper, more and more crucial, 
pressing, as though one had turned for years and years, for lives, around 
the same Problem without ever truly touching it, and then it is there clinging 
to the bottom of the hole and struggling under the Light — all the evil of 
the world in one point. The hour of the Secret is near. For the law of the 
descent is not an iron law nor a law of sin and fall any more than a law of 
repentance and celestial escape, but a golden Law in truth, an unfathomable 
Premeditation which draws us below at the same time as above, right 
down to the depths of the subconscient and Inconscient, to the central 
point,'® that knot of life and of death, of shadow and light, where the 
Secret waits. The more one approaches the Summits, the more one touches 
the Depth. 


(...) 


And this is the key of the Transformation, the key of victory over the 
laws of Matter by the Consciousness in Matter — the Consciousness above 
is the Consciousness below; it is the door of the future world and the new 
earth which the Scriptures announced two thousand years ago: “A new 
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earth wherein the Truth shall dwell” (II Peter III. 13). For surely the earth 
is our salvation, the earth is the place of the Victory and the perfect 
accomplishment, nothing needs to escape into the heavens, all is there and 
totally there in a body — the supreme Joy, Consciousness, Power, if we 
have the courage to open our eyes and go down and have a living dream 
instead of a sleeping one: 


They must enter into the last finite if they want to reach the last 
infinite.‘” 


And at the same time, Sri Aurobindo found the lost Secret, that of the 
Vedas and of all the more or less deformed traditions which have been 
transmitted down the centuries from Iran to Central America and the banks 
of the Rhine, from Eleusis to the Catharists and from the Round Table to 
the Alchemists, the Secret of all the seekers after perfection. It is the quest 
of the Treasure in the depths of the cavern, the struggle with the 
subconscious forces, ogres, dwarfs and serpents; this is Apollo and the 
Python, Indra and the serpent Vritra, Thor and the giants, Sigurd and Fafner. 
This is the solar myth of the Mayas, the Descent of Orpheus, the 
Transmutation. This is the serpent which bites its own tail. And this above 
all is the secret of the Vedic rishis who were no doubt the first to discover 
what they called “the great passage”, mahas pathah, the world of “the 
unbroken Light,” Swar, at the bottom of the rock of the Inconscient: “Our 
fathers by their words broke the strong and stubborn places, the Angiras* 
seers shattered the mountain rock with their cry; they made in us a path to 
the Great Heaven, they discovered the Day and the sun-world” (Rig Veda 
1.71.2), they discovered “the Sun dwelling in the darkness” (III.39.5). They 
found “the treasure of heaven hidden in the secret cavern like the young of 
the Bird, within the infinite rock” (1.130.3). 

The Shadow and the Light, Good and Evil prepared a divine birth in 
Matter: “Day and Night both suckle the divine Child”.!” Nothing is accursed, 
nothing is in vain, Night and Day are “two sisters, immortal, with acommon 
lover (the sun)... common they, though different their forms” (I.113-2, 3). 
At the end of the “pilgrimage” of ascension and descent, the seeker is “a son 
of the two Mothers” (III.55.7), he is the son of Aditi, the white Mother™ of 
the super-conscient infinite, and the son of Diti, the terrestrial Mother of 
“the tenebrous infinite”; and he possesses “the two births,” human and divine, 


* The first rishis 
** Tt is this ancient tradition, known also to the Hebrews, which Christianity seems 
to have revived, quite literally, with the immaculate conception of the Virgin Mary. 
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“eternal and in one nest... as the Enjoyer of his two wives” (1.62.7): “The 
contents of the pregnant hill"** (came forth) for the supreme birth ... a god 
opened the human doors” (V. 45). “Then, indeed, they awoke and saw all 
behind and wide around them, then, indeed, they held the ecstasy that is 
enjoyed in heaven. In all gated houses**** were all the gods” (Rig Veda 
IV.1.18). 

The hope of man is fulfilled and the prayer of the rishi: “May Heaven 
and Earth be equal and one”!* ; the great Equilibrium is found again. 


Heaven in its rapture dreams of perfect earth, 
Earth in its sorrow dreams of perfect heaven ... 
They are kept from their oneness by enchanted fears." 


And this is joy — Ananda. It is at the beginning of things and at the end 
and everywhere if we dig deep enough; it is “the well of honey covered by 
the rock” (Rig Veda II.24.4.) 


[From “Sri Aurobindo or the Adventure of Consciousness”, chapter “The 
Secret”. Sri Aurobindo Ashram Trust, 9" Edition, pp.239-41, 246-55, 261- 
3. Translated from the French by Themi. ] 
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EVIL, THE SHADOW, THE ‘OTHER’ IN US: 
TEXTS FROM NOLINI KANTA GUPTA 


On the Brink 


(1) 


One of its legs the Swan does not lift, 
as it soars upward out of the waters; 
if perchance it lifted that also, 
there would be then neither today nor tomorrow, 
nor would there be day nor night 
nor would there be dawning any more. 
Atharvaveda, 11. 4. 21 


THUS the Vedic Rishi. ' 

Even so when the Mother withdrew physically from this earth we 
presumed that she did so with one foot only, the other foot she left planted 
here below for us to worship. Well, was that only a presumption or things 
have changed since? 

Here on this earth, we know, a battle was raging and is still raging 
between the Gods and the Asuras: men are their agents and instruments. 
The battle is to decide the destiny of earth and humanity. Mother was the 
leader of the divine army here. Now human beings are a very uncertain 
quantity. They themselves do not know on which side they are ranging. 
Some perhaps may know to some extent but that does not seem to count 
much in the actual things. 

Yes, the pity is that man does not know and yet so much, if not the 
whole thing, depends on him. For man as he is now is so far removed 
from godliness and so close to Asuras that the battle upon earth between 
Gods and Asuras seems to be an unequal game. Man by actual nature is 
asuric: it is through aspiration that he is trying to be godly but it seems he 
is now out of breath with his aspiration and has fallen back on his normal 
nature of the Asura.” 


' Original Sanskrit. 
? Sri Aurobindo in one of his private notes discloses that most of his disciples 
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Man enshrines in him the individualised Godhead, the personal Divine: 
the possibility of the incarnation of the Divine lies in him alone. Hence 
the struggle between Gods and Asuras for the possession of the human 
vessel. 

It was the intention of the Mother to implant the Divine upon the turbid 
soil of normal humanity purifying it of its dross and suffusing it with the 
heavenly breath. If that is not done, then she will have no other choice but 
to leave the field altogether to the Asuras, in whatever camp or form they 
are, to fight it out among themselves and finally destroy themselves in the 
act even like the Yadavas of old after Krishna’s retirement. Some Asuras 
may like to pretend to be divine precisely to “catch” the voting strength, 
so to say, of the human being who may still seem to have a prejudice or 
predilection for divine things; but the truth will be out and the pretenders 
will be compelled to disclose themselves exactly as they are. 

Then only, consequent on the self-annihilation of the Asuras, can this 
earth be free and open for the incoming of the new race of beings born 
divine, not made. Whether any remnants of the human race will be left 
and in what condition, if any part of it could be incorporated or integrated 
into the new dispensation, is a mystery that will remain so till the actuality 
reveals it. 

But I must not leave it at that for there is always hope and cheer, vistas 
of escape; the tunnel ends at last and at the end there is always the light. 
The Lord says indeed: I am Time, the Destroyer of the worlds - kalo’smi 
lokaksayakrt - but he also declares in no uncertain terms his voice of 
assurance, the resounding bugle-call of his panchajanya the Divine Conch: 


anityam asukham lokam imam prapya bhajasva mam. 
...mamekam saranam vraja 
aham tva sarvapapebhyo moksayisyami ma sucah.? 


were Asuras, the bigger the disciple the greater the Asura. Perhaps they, impelled 
by a higher Call, came of themselves in order to surrender and be converted to the 
new life. It may be that that urge wore off in the end and had to be postponed for 
its fulfilment. It is significant what Sri Aurobindo says in his Hymn to Durga: 
“O Mother, give to our life and mind the Asura’s strength, the Asura’s energy and 
to our heart and intelligence a God’s character and a God’s knowledge.” 
3“To this ephemeral unhappy world you have come. Love me and turn to me.” 
Gita, TX. 33 
“Take refuge in Me alone, I will deliver thee from all sin and evil, do not grieve.” 
Gita, XVIII. 66 
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(2) 


A god is a single undivided being, even as an Asura is a single undivided 
being. But man is a divided dual being; on one side he is a soul, on the 
other he is predominantly a body complex. By his soul he is akin to the 
gods, by his external being he is neighbourly to the Asuras. 

He is thus the link between Heaven and Earth. He is the twice-born, 
dvija: he is planted in the mud of earth - he has the proverbial feet of clay 
- and his head soars high, bathes in the sun’s light. He is an “emergence” 
out of earth, a being of evolution; he is also an “immergence”, a descent 
into earth from heaven: one part in him is godly, the other asuric. As the 
divine he is Brahman, as the Asura, Aham. 

So man occupies a central place in the scheme of the universe. Above 
him are stationed the gods, the region of the higher mind and the heart, 
below him upon the earth rule the Asuras, the powers of the lower mind 
and the vital. In between is man, the intermediary being. 

The gods and the Asuras are in eternal struggle for the mastery of the 
three worlds and it is curious to note that they both seek the help and aid 
of man. We know of legends in which human beings, kings and warriors, 
are invited by gods to come over to their side in the struggle. We have 
heard of the Raghus whose war-chariots drove right up to the heaven from 
the earth to come to the help of the gods - anakam ratham vartmanam 
(Kalidasa). Asuras however have a greater sway over man in a natural 
manner, because of man’s earthly constitution. For the natural man is moved 
and controlled mostly by his external mind and vital; over him the earth’s 
gravitation-pull holds almost complete sway. The world and men in their 
external life and action are the fief and domain of the Asura. They have to 
be reclaimed and remoulded. The possibility lies in the fact that along 
with the forces of gravitation there are forces of regeneration and elevation; 
only they seem to be slow in their action and not efficient enough under 
the present circumstances. 

But man’s destiny is not to be confined to this sphere of the triple 
world. He has a higher destiny transcending these lower worlds and that is 
being worked out elsewhere deep within him. He has a destiny which 
even the gods envy; for he has the Divine’s own home in him. It is God 
himself who is implanted in him, in the cavern of his soul - it is his soul. 

* 

I may leave you here. We have come to the door of the mystery of 
mysteries: there is the cavern where the great Being is installed - guhahitam 
gahvarestham - the supreme key to the solution and resolution of all 
problems, the attainment of divine perfection. It is for you to enter and 
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find for yourself the final consolation. Even so Iam reminded of the great 
poet and seer Dante who was led by Virgil to the formidable door on 
which was inscribed in flaming letters the terrible heart-rending line: 

“Give up all hope, you who enter here.” 

It is the door to eternal hell. 

But I bring you to the luminous door on which is inscribed in golden 
and gleaming letters the blissful line: 

“Keep up all hope, you who enter here.’ 


[Collected Works, “Sweet Mother”, vol. 6, pp. 20-25.] 


The Role of Evil 


The advent or the presence of evil upon earth has introduced certain factors 
in human life that have enriched it, increased even its value. Certain 
experiences would not have been there, intimate and revelatory 
experiences, but for this Dark Shadow. One can, of course, conceive a 
line of growth and development in which it is all light and delight, 
everything is good and for the good. But then a whole domain of ex- 
perience and realisation would have been missed. There are certain 
experiences that one would not like not to have had at all, even though 
that may mean paying and paying heavily. 

Evil is evil, no doubt; it is not divine and it is not an illusion. It is a real 
blot on the fair face of creation. Its existence cannot be justified in the 
sense that it is the right thing and has to be welcomed and maintained, 
since it forms part of the universal symphony. Not even in the sense that it 
is a test and a trial set by the Divine for the righteous to prove their merit. 
It has not been put there with a set purpose, but that once given, it has 
been the occasion of a miracle, it offered the opportunity for the 
manifestation of something unique, great and grandiose, marvellous and 
beautiful. The presence of evil moved the Divine—Giustizia mosse il mio 
alto Fattore’-—and Grace was born. He descended, the Aloof and the 
Transcendent, in all his love and compassion down into this vale of tears: 
he descended straight into our midst without halting anywhere in the infinite 
gradation that marks the distance between the highest and the lowest, he 


4 Dante: Divina Commedia, Inferno, Canto III. 4. 
5 “Justice moved my great maker” 
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descended from the very highest into the very lowest, demanding nothing, 
asking for no condition whatsoever from the soul in Ignorance, from the 
earth under the grip of evil. Thus it was that Life lodged itself in the home 
of death, Light found its way into the far cavern of obscurity and 
inconscience, and Delight bloomed in the core of misery. Hope was lit, a 
flame rising from the nether gloom towards the Dawn. But for the spirit of 
denial we would not have seen this close and intimate figure of the gracious 
Mother. 

This is the divine miracle that has been vouchsafed to man, the spectacle 
of the Divine himself becoming an earthly creature, wearing as his own 
body of flesh and blood this mortal frame of pain and suffering and 
ignorance, of obscurity and incapacity and falsehood. This is the calvary 
he has accepted, the sacrifice of his divinity he agreed to in order that the 
undivine too may gracefully serve the Divine, be taken up and transmuted 
into the reality from which it fell, of which it is an aberration. 

The glory and beauty of this gesture one would not like not to have 
witnessed and experienced and shared. 


[Collected Works, “The Yoga of Sri Aurobindo”, vol. 3, pp. 182-3.] 


The Story of Dr. Faustus Retold 


Each one of us, each human being has, or rather is, a soul. In reality we 
have or are two beings—an external outside being with its outward body 
and heart and mind, with all their ordinary desire movements and within 
that as under a cover lies your true being, your soul, that is made not of 
desire but of Truth. The outer person of desire is made of ignorance and 
unconsciousness, the true person or soul is made of truth and consciousness. 
Always there is a struggle between the two, the inner being, your true 
divine being is always trying to express itself through the lower and outward 
limbs, impress itself upon them but normally with very little result. These 
outer limbs are more obedient to the world forces of ignorance and 
falsehood, their lord is the anti-Divine, whose name is Satan. A legend 
says that at the beginning of creation there was a wager between God and 
Satan. Satan said: “I am here to win away your children from you and 
make of them my slaves.” God said: “My sons can never be your bond- 
slaves. You may test and try them, you may believe for a time you have 
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won but your trials and ordeals only make them stronger in their inner 
being and they all come back to me.” 

The soul is never lost, there is no eternal hell. 

But man, the human soul, has to go through hell, that is to say, through 
trials and tribulations and ordeals in order to reach heaven. ... 

You must always love your soul, always remain in its embrace, then 
you will no longer be a mere human being but an angel, indeed a god. 

And yet there is a still more mysterious mystery. Satan or his armies do 
not quite belong to the outside world apart from you, they are within you, 
at least their foothold is within you. In fact man is a twofold being, one 
half of him belongs to the Divine, the other half to the un-Divine. His 
nature is a twofold string, the two inextricably intertwined, there is a 
luminous ray and there is its shadow, the shadow makes the light unstable, 
flickering, at times even completely obscures and eclipses it. The Hostile 
outside gains its strength and its hold upon you because of the obscurity 
within you; the greater the obscurity within the greater the dimension and 
power of the force outside. One has to dwell upon the luminous ray inside— 
which is what we have termed the soul—and slowly, or in proper time 
dissolve or dissipate the obscurity. In proportion as the obscurity within 
recedes, the darkness outside also retires and vanishes. And one sees in 
the end that it was only an illusion that seized us, and it was never there. 
We were and we are always a glorious sunshine. Only the experience 
through the Illusion has served to add a new dimension to the original 
Glory where we return. 


[Collected Works, “The Yoga of Sri Aurobindo”, vol. 4, pp. 399-403.] 
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NEW DIMENSIONS 
IN PSYCHOLOGICAL RESEARCH 


by Kishor Gandhi 


In the deepest truth of things self-knowledge and the resultant self-mastery 
are also the secret of world-knowledge and world-mastery. This is because 
essentially it is the Spirit or Self that has created or become the world and 
contains and dwells in it and in all things in the world and therefore knows 
them by identity. We ourselves by realising this Self become one with all 
things and forces and beings in the world and know them by identity as 
the Self itself knows them. In this highest knowledge by identity there is 
no division between the knower, the knowledge and the known. It is 
described in the Gita as “a pure awareness of self-truth of things in the self 
and by the self’, atmani atmanam atmana' . The same truth is expressed 
by the Upanishad in the phrase “That which being known, all is known,” 
yasmin vijnate sarvam idarm vijnatam.? But we have to note that we cannot 
have this knowledge by identity by following the methods of modern 
European psychology; it is only the psychological processes of Yoga that 
can help us to attain it. This, then, is the importance of the study of 
psychology that by providing self-knowledge and world-knowledge and 
through them self-mastery and world-mastery, it enables us to attain self- 
perfection which man has been incessantly seeking as the highest aim of 
his life. But his conception of self-perfection varies according to his 
conception of his true self at different stages of his evolution. Initially he 
conceives himself to be a physical and vital being and his endeavour at 
self-perfection is confined to the perfection of his physical and vital nature 
and its capacities. At a higher elevation he thinks himself to be essentially 
a mental being with reason or intellect as his highest faculty and tries to 
perfect his whole being in the light of ideal reason. Rising still higher he 
considers his true self to be a soul or spirit and strives to realise spiritual 
self-perfection. In The Human Cycle Sri Aurobindo has named these three 
stages of human evolution as infrarational, rational and suprarational or 
spiritual respectively. Man’s endeavour at spiritual self-perfection in the 
last stage is in fact what is called Yoga which, if pursued in its integral 
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scope, will lift him up from his present transitional mental level to the 
highest supramental level and divinise his life. 

It is especially at this last stage, when man strives for spiritual self- 
perfection through Yoga, that the study of psychology becomes of paramount 
importance. The practice of Yoga in its integral scope aims not only at the 
realisation of our true spiritual self but also at the discovery and mastery of 
all the powers of knowledge and will in the vast unexplored regions of our 
inner and higher being of which we are normally unaware. It is Yogic 
psychology which enables us to gain the knowledge and mastery of these 
ranges of our being behind, below, around and above our small narrow 
surface consciousness in which we ordinarily remain confined. 

(...) 

Both Sri Aurobindo and the Mother have stressed the point that Yogic 
psychology should be not merely theoretical but also practical. Sri 
Aurobindo has stated that “Yoga is nothing but practical psychology” , 
and has further elaborated this statement by saying that, “The whole method 
of Yoga is psychological; it might almost be termed the consummate 
practice of a perfect psychological knowledge.’ And the Mother, in a 
personal communication to a professor of psychology at Sri Aurobindo 
International Centre of Education remarked, “It seems to me that 
psychology without yoga is lifeless. The study of psychology must 
necessarily lead to yoga, at least to practical yoga, if not to theoretical.”° 

There is thus an intimate and dynamic interrelationship between the 
study of psychology and the practice of Yoga. We may say that if the study 
of psychology is fruitless without the practice of Yoga, the practice of 
Yoga also, if it is to proceed on sound lines, requires a full, clear and 
systematic psychological knowledge of all the planes and parts of our 
integral being. 


[From “Social Philosophy of Sri Aurobindo and the New Age”, Sri 
Aurobindo Ashram Trust, Pondicherry, Second Edition, 1991, pp.396- 
9.] 
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The Ouroboros has been said to have a meaning of infinity or 
wholeness. In the age-old image of the Ouroboros lies the thought of 
devouring oneself and turning oneself into a circulatory process, for 
it was clear to the more astute alchemists that the prima materia of 
the art was man himself. The Ouroboros is a dramatic symbol for the 
integration and assimilation of the opposite, i.e. of the shadow. 


This 'feed-back' process is at the same time a symbol of 
immortality, since it is said of the Ouroboros that he slays himself 
and brings himself to life, fertilizes himself and gives birth to 


himself. He symbolizes the One, who proceeds from the clash of 
opposites, and he therefore constitutes the secret of the prima 
materia that ... unquestionably stems from man's unconscious. 

C. G. Jung 


os 
2.44 


Se a 
> 


2007 turning point, shadow and evil persona: 
Mia Berden the ageless avantgarde 


and the Sri Aurobindo Ashram Trust 


2007. My first taste of Mia was that of an unknown much 
elderly lady sportily going around on the back seat of Guy’s 
moped. Who the astounding lady was got revealed when I 
submitted to Stichting De Zaaier an unprecedented book- 
project, “Becoming One — The Psychology of Integral Yoga’’. 
300 pages quoting the Mother, a 100 pages Appendix featuring 
one chapter on Freud and three on Jung, wrapped together with 
writings from Aurobindonian scholars, emphasizing what the 
Mother called the shadow — and Sri Aurobindo, the evil 
persona. [Plus, in the fourth edition, an Epilogue on hostile 
forces and the double being reproduced from Sri Aurobindo. ] 
Also quoting profusely Prof. Indra Sen, Aster Patel’s father, 
who in 1937 met Jung when, invited to India, the latter was 
conferred the dignity ofdoctor honoris causaby the 
universities of Allahabad, Delhi and Kolkata. Sen, who 
equated the Jungian self to the psychic being, in India was 
considered the greatest Jungian; to him we owe the term 
“Integral Psychology”, introduced with the blessings of Sri 
Aurobindo, to whom Nolinida used to read every word the 
professor wrote. By the way her daughter Aster, who graduated 
at the Paris Sorbonne with the first thesis ever submitted on Sri 
Aurobindo, in it also mentioned Jung. 


Prepared for a polite no, I met Mia whose charismatic 
imprimatur, year in and year out, was behind the funding of 
many projects, in Auroville. Finding myself alone with the 
matriarch who, by her attire and countenance, evoked 
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somehow Emma Jung (the Swiss analyst’s wife, and herself a 
therapist), a most unexpected dialogue unfolded, not on the 
general content of the book, but straight on the shadow and the 
evil persona, as if our discussion continued the ad hoc 
Appendix. So taken over was she that Mia asked for a copy at 
the earliest of ““The Problem of the ‘Evil Persona’ in Sri 
Aurobindo and in Western Psychology”: an article by 
Raymond de Becker that in 1953 Kishor Gandhi published in 
“Sri Aurobindo’s Circle”, of which he was the editor. When he 
sent a text from C. G. Jung to Sri Aurobindo, the Master 
replied that this greatly interested him, as it was his “constant 
experience” that the “Evil Persona” will sooner or later 
manifest as a being, attached to the sadhak, representing “the 
contradiction of the thing he centrally represents in the work 
to be done.” Consequently, Sri Aurobindo’s letter was 
published in the Ashram’s Bulletin of Physical Education in 
English, French (as Le Double Mauvais) and Hindi; the 
Mother commented twice on this letter. 


Kishor Gandhi, whom the Mother had appointed as the sole 
editor of Sri Aurobindo’s “Letters on Yoga”, in three volumes, 
is regarded as one of the greatest Aurobindonian scholars. He 
is the rigorous sadhak who first elicited my interest in the 
Jungian shadow, even before Nolini Kanta Gupta; daily 
presenting me photocopies of the Mother on the subject, 
Kishor revolutionized my approach to yoga and Jung: from the 
‘anima’ he plunged me into the ‘shadow’. “Becoming One — 
The Psychology of Integral Yoga” is inwardly dedicated to him 
as my mentor. 


By stringing together strong statements, all going in the same 
direction, by the Mother, followed by eminent 
Aurobindonians, I did what I had to do, it was my svadharma; 
but how would certain characters react? To my great surprise, 
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I received an email from the office of the managing trustee of 
the Sri Aurobindo Ashram proposing the sale of the book 
through SABDA, their distributing agency. I was stunned. 
Funded by the GOI, my books (on which my name did not 
appear) were distributed freely to Aurovilians and researchers, 
cultural institutions, visiting VIPs etc. And now I was asked to 
put on sale the one book featuring the shadow and the evil 
persona, in Integral Yoga as well as in Jungian psychology? 
Following this request, the Secretary of the Auroville 
Foundation allowed the sale of all my other books as well; the 
proceeds served the exclusive purpose of reprinting them. 


“Becoming One — The Psychology of Integral Yoga” stirs 
something deep in people. Twice SABDA reviewed it in its 
Newsletters. For Stichting De Zaaier, this was a first 
experiment; so far they had never funded books and only 400 
copies had been printed, of which over 200 distributed freely. 
Yet despite its size and demanding content the book got soon 
reprinted, entirely with the sales’ proceeds, and is now at the 
fourth edition. The experiment was so succesful that afterward 
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Stichting De Zaaier funded a new book of mine, “Interacting 
with Unesco during the Mother’s years”. 


Demiurge Mia, 93, represents a turning point in my (now) 
thirty-nine years in Auroville as a senior researcher and 
publisher. What leaves spellbound is that, out of nine books I 
had already published by then, the overturn happened with so 
peculiar volume. It means, in my consciousness, that the words 
of Prof. J. P. Singh (originally a student of Sen, and he too a 
university professor whose books have been translated 
extensively in several languages, including Arabic ones), by 
which I concluded my sixty pages introduction to Jung in the 
Appendix, are a beacon in the night: 


419 


“Thus we see how in a way the Jungian psychology provides 
the necessarily empirical infrastructure for rising to the 
empyrean height of supramental transformation as envisaged 
by Sri Aurobindo. ... But now when independently and by 
empirical means he [Jung] has already established his 
position which is so surprisingly close to Sri AurobindoS, it 
would not be improper to suggest the possibility of the 
Jungians and the Aurobindonians deriving inspiration and 
material quite confidently from each other and thus making the 
integral yoga richer in psychological details and the depth 
psychology still deeper in experience and insight. By this 
mutual give and take, one understands, while the 
Aurobindonian light would be made to reach even the 
pathological abyss, the depth psychology would become richer 
in experience and higher in insight besides finding a new 
dimension for its further development. Then the words of 
Jung 5 final aspiration would seem to bespeak in disguise the 
essence of Sri Aurobindo thought, as in the following: 


““T want to be freed neither from human beings, nor from 
myself, nor from nature; for all these appear to me the greatest 
of miracles. Nature, the psyche, and life appear to me like 
divinity unfolded...and what more I could wish for.”’” [1] 


In Integral Yoga, as in Carl Gustav Jung’s ‘psychology of the 
depths’, facing one’s shadow is the starting point of a journey 
that has no end: until the supramental consciousness takes 
over, the Mother told us. Then the shadow disappears, having 
fulfilled its transformational role, and only light remains: what 
we truly are. 


[1] “Sri Aurobindo and Jung”, pp. 238-9. In a successive edition this book 
became “Sri Aurobindo, Jung and the Vedas ”’. 
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> fa A 4 a— Distributors of the 


Sri Aurobindo Ashram Publications 


Becoming One 
The Psychology of Integral Yoga 


— Compiled from the writings of the Mother 
ABOUT BECOMING ONE 


This compilation presents some of the Mother's conversations 
and talks on subjects of a psychological nature. The selections 
cover such topics as the unification of the inner being; ego, 
desire, and opening to the adverse forces; the play of the 
universal mind; using sleep, dreams, meditation, and 
concentration to become more conscious; and the nature of the 
inconscient, the subconscient, and the subliminal. In the 
Introduction the compiler provides a brief background to the 
relationship between Indian and Western systems of psychology 
and compares certain aspects of the work of Freud and Jung to 
the psychology of Integral Y oga, quoting from the work of Ind1a 
Sen in this regard. An Appendix of one hundred pages includes 
articles on related topics by the compiler, David Johnston, and 
Raymond de Becker as well as extracts from the books of 
Satprem, Nolini Kanta Gupta, and Kishor Gandhi. 


REVIEW 


As the title indicates, Becoming One: The Psychology of 
Integral Yogais about psychology as practical yoga, more 
specifically, integral psychology as practical integral yoga. The 
book begins with a sound description of Sri Aurobindo's system 
of psychological classification; the principal focus is a 
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thoughtful selection of commentaries by the Mother on the 
psychological nature of being, along with counsel about the 
need for progressive individualization, its meaning and 
significance. There is, in addition, an interesting appendix with 
provocative material on Freudian and Jungian psychology and 
the nature of the Shadow, an often misunderstood and 
undervalued concern that is common to both the yoga of Sri 
Aurobindo and the Mother and Jungian psychology. 


In Western cultures and modern and post-modem cultures 
everywhere, there is considerable pressure, subtle or otherwise, 
to seek human meaning in the objective external world where, 
in fact, it does not exist. What is normally overlooked is the 
unique, authentic subjectivity of the individual, which is the true 
location of human meaning and creative renewal of culture. 
Individualization first requires developing a solid sense of "I"- 
ness through the development of the thinking and/or feeling ego 
[function] and reason while becoming an effective center of 
proactive power, either through ego-centric individualism or 
individualism with social interest. The development of the true 
individual, however, surpasses bothforms of individualism, and 
its development requires that one's energy is directed towards 
the integration of disparate aspects of one's nature around the 
Self or psychic being. 


Inasmuch as yoga is practical psychology, integral yoga can be 
viewed as integral psychology with practical value that, 
although based on metaphysical truth, is concerned about hard, 
realistic, day-to-day issues of life. In comparison to the integral 
psychology of Sri Aurobindo and the Mother, other 
philosophies and paths of yoga and, with one notable exception, 
psychologies, have not developed a complete and valid 
classification of the nature of the psyche. In some older 
traditions such as Advaita, in the world of Ignorance [Avidya], 
an emerging Knowledge and Consciousness, however 
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imperfect, was either not clearly acknowledged or the 
implications were not fully developed. 


Even if there is now a belief in the reality of the world, either 
through a new-found path or a re-definition or re-vision of these 
traditions, the in-depth understanding of the significance of 
individuals and their importance for the transformation of 
society and culture is typically understated and ill understood. 
There is one psychology of an integral nature from the West that 
has, in fact, developed into a practical yoga, empirically 
determining that the psyche is centered on the Self, and that is 
the psychology of C.G. Jung. In fact, Jung's psychology is 
grounded in metaphysical truths that, although not as well 
differentiated asthe metaphysical position of Sri Aurobindo and 
the Mother, have many points in common. Most importantly, 
there is in common a cosmic centre that includes both unity and 
multiplicity, which in the end proves that matter and psyche are 
based on a transcendent unitary reality. Sri Aurobindo and the 
Mother referred to it as the Supermind, the experiential reality 
of which has far-reaching implications for the transformation of 
being. Jung referred to it as the unus mundus which, from his 
observations, has enormous implications for the nature of day- 
to-day psychological reality and the practice of psychology 
based on the primacy of the non-dual laws of synchronicity, an 
acausal connecting principle, while allowing for the secondary 
truth of causal laws. Not only are individuals the source of 
creative renewal, they are the source of expressing destructive 
forces as well. According to both the Mother and Jung, the 
individual human psyche consists of an equal amount of light 
and dark forces, as does the manifest Deity. The Mother saw the 
need of separating the shadow from the light and forcefully 
rejecting the shadow, although allowing for the possibility of its 
eventual transformation. For her, the shadow represents 
unacceptable formations and emotions that contradict one's 
spiritual ideals. Sri Aurobindo referred to the Evil Persona as 
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the being that attaches itself to a sadhak, which contradicts the 
spiritual work to be done when one takes up integral yoga. 


In the West, Christianity had already forced a radical separation 
of good and evil to the point that there developed considerable 
repression and moral intolerance. Thus, the shadow, for Jung, 
represents inferior qualities that are unadapted, repressed, or 
forgotten, which do not harmonize with conscious ideals and 
beliefs about the nature of one's personality. The first task of 
individuation, as he defined it, is conscious assimilation of the 
shadow, which leads to accepting some hitherto repressed 
qualities along with more conscious self-discipline. Repression 
leads to perversion and destructive behaviour, while conscious 
assimilation releases vital energies that can be harnessed for the 
good. 


Sri Aurobindo's and Jung's systems of classification of the 
psyche are comparable, with the former's earth-centred, fourfold 
division into mental, vital, physical, and psychic beings being 
more conceptually differentiated, the latter's being more 
imagistic and practical in terms of psychological immediacy. In 
addition to the shadow, with Jung, there is the psychological 
problem of assimilation of the anima and animus, the female 
aspect of the male psyche and the masculine aspect of the female 
psyche, each of which has its peculiar perversions and 
difficulties. Consciousness of the anima for men brings greater 
sensitivity towards women and increases values of relatedness 
and feeling sensibilities, and artistic creativity. A more 
conscious relationship to the animus for women brings purpose, 
strength and courage, spiritual meaning, and differentiated 
thinking, as well as the ability to relate better to men. 


In order to genuinely participate in the creative transformation 
of the community, there is a need to become conscious of a 
deepened and heightened relationship to the personified Self, 
what Jung referred to as the anthropos, the symbol that unites 
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the opposites of unity and multiplicity as well as all levels of 
being from the ordinary person to the spiritually and culturally 
differentiated. Sri Aurobindo and the Mother, as the avatars of 
our age, are the most complete embodiments of 
the anthropos and the meaning of evolutionary life in our time. 
As such, they personify the instinctual and spiritual basis and 
foundation for creative social interrelatedness in the unfolding 
new world. 


For Jung, the royal road to the unconscious requires relating to 
the complex, with its archetypal core, and he put prime 
importance on active imagination for the purpose of engaging 
this aspect of the psyche forin-depth personality transformation, 
as did Sri Aurobindo and the Mother with regard to dynamic 
meditation. He also highly valued dream work and recognized 
the wisdom of the dream. Dreams, he realized, show the 
situation as it is from the point of view of the unconscious. 
According to his empirical findings, their importance lies in that 
they reveal the compensatory nature of the unconscious vis-a- 
vis consciousness and can, when understood, add to conscious 
awareness. 


Becoming One: The Psychology of Integral Yoga plays the 
invaluable role of presenting a differentiated picture of Sri 
Aurobindo and the Mother's integral psychology and what they 
mean when they said that yoga is practical psychology. Fully 
recognizing that the integral yoga is practical integral 
psychology is an important reminder of the need to sincerely 
understand who and what one is and the actual state of one's 
psychological development. The book has the great merit of not 
only differentiating Sri Aurobindo and the Mother's integral 
yoga, but Paulette Hadnagy, the compiler, has also judiciously 
chosen passages from the Mother's works that are a treasure of 
practical psychological understanding and food forthe soul. She 
has also made an important contribution to integral psychology 
by presenting writings on the nature of the Shadow, as well as 
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considerations on the two main fathers of Western psychology, 
Sigmund Freud and C. G. Jung, especially the latter, by different 
authors and disciples of Sri Aurobindo and the Mother. 


Hadnagy let the Mother speak for herself, with the exception of 
offering a long clarification on her comments concerning the 
nature of Freud's superego. She interwove other people's 
opinions on Jung in relationship to integral yoga and she herself 
did not hesitate to express her own view on Jung in relationship 
to Advaita. This format recognizes the value of individuals and 
their search for understanding, even if they are sometimes 
contradictory, as well as allowing her to express her devotion to 
the Mother and Sri Aurobindo. The search for truth is a concert 
of many voices and individuals play an exceptionally important 
role in its unveiling. 


Although, in general, I am in essential agreement with the 
different commentators on Jung and his psychology, I did not 
always find myself in full agreement with the sentiments and 
expressed opinions. That does not mean that I do not appreciate 
their comments but rather take any disagreement I might have 
as an invitation to further refine my personal understanding of 
integral psychology and Jung's potential contribution to it. Let 
this book then serve as an important catalyst for individuals in 
their progressive search for understanding the nature of the 
requirement for the transformation of both the individual and 
the community. 


David Johnston, Ph.D. 


Dr Johnston has been a psychologist in Canada for the past 17 years. 
He lived at the Ashram from 1970 to 1974 and has recently visited 
Auroville on three occasions, making several presentations on 
Jungian psychology. He has written many essays referring to Jung as 
well as Sri Aurobindo and the Mother. 


November 2008 
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THE YOGA OF FLOWERS 


Psychic rebirth: conscious from the moment of conception 


Humanity has reached the crossroads. The choice between all 
that is senescent and refuses to die, and the new world and 
society, is in our hands. The great adventure commences at the 
moment of conception when, gathering the experience of all 
previous lives, the psychic inner spark takes one more physical 
form to continue the journey to divinity. Mature psychic beings 
choose the parents and environment that are necessary to 
nurture the individual’s evolution, Sri Aurobindo and the 
Mother told us. 


That human beings are conscious from the moment of 
conception, as the Mother stresses, agrees with the findings of 
avant-garde therapies (Arthur Janov, Stanislav Grof, 
rebirthing) that revolve around the intrauterine and perinatal 
period. Besides memories going back to life in one’s mother’s 
womb or the delivery time, an advanced branch of psychiatry 
stresses that humans are conditioned by hidden memories of 
their previous lives, resurfacing even physically in healing 
holotropic states fostering wholeness. 


The birth of a human being is no little thing. Education into 
the new species commences from the moment of conception; 
this ought to be the conscious act of giving birth to an ancient 
soul treading the path to the Infinite. The Mother wished that 
pregnant women, surrounding themselves by images of art, in 
an atmosphere of music and poetry, nurture the new being in 
their womb by thoughts, feelings and deeds of beauty and love. 
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The Mother saw flowers and birds as the beings that are most 
receptive to the influence of the supramental consciousness. 
When facing insects, grasses, pebbles, the tiniest things, 
children in whom the psychic being is still prominent have in 
their eyes a sense of wonder, before being veiled by an 
education that too often revolves around the sharpening of the 
mental faculties only, obliterating the inner realities. To make 
children acquainted with the world of flowers, allotting them 
a little space in the garden, a spot on a balcony where to grow 
flowers and plants, is one of the greatest gift parents can give. 
Flowers are a direct path to empower the psychic being; the 
sooner one is aware of it, the deeper and safer the journey. 


Psychic qualities: decoding 898 flowers 


The path of Integral Yoga is charted by three transformations: 
psychic, spiritual, supramental. The spiritual transformation — 
the goal of all yogic paths — is triggered by the abiding 
realization of the Self; only after this is achieved can the 
supramental transformation, the specific object of Integral 
Yoga, commence. Conversely, the psychic transformation can 
commence independently of any yogic discipline, nurturing 
qualities that are a saint’s outstanding nature. Aspiration, 
sincerity, transparency, equanimity. Gentleness, goodness, 
charity, compassion. Humility, purity, straightforwardness. 
Courage, endurance, steadfastness, tapasya. Generosity, 
dedication, service. Devotion, self-offering, self-consecration. 
Dispassionate love, unconditional surrender, intimacy with the 
Divine. Psychological perfection, perfect radiating 
psychology. This is what flowers tell us if we are receptive to 
their psychic vibration, feeling them from within. These 
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psychic attributes are at the basis of sadhana; without these, 
the journey cannot go far. 


Communing with flowers elicits the coming forward of the 
psychic, reunifying the whole being under its leading action. 
The Mother decoded the language of 898 flowers, in India as 
well as in Europe and Japan. Charting all stages of sadhana 
through the flowers, she renamed them capturing their essence, 
subtle nature and vibration of colour: from the psychic 
awakening to the spiritual realization; from the physical and 
cellular mind and the bedrock of the utmost inconscient, up to 
the achievement of the supramental consciousness. The 
Mother started the game of flowers with some sadhaks as early 
as the Thirties. To give and receive flowers, according to their 
spiritual significance, became a prominent way of interacting 
with each sadhak; by encouraging them to be receptive to the 
message of specific flowers, the Mother appealed to their 
psychic being. Close to the Sn Aurobindo Ashram’s main 
building is ‘the flowers’ room’; early in the morning, the 
sadhaks can collect there the flowers for the day and ask for 
some particular flower. Incidentally, integrating the specific 
quality of a flower with that of other flowers that enhance or 
complement it, is how the Mother wished that the Matrimandir 
gardens manifest. 


Flowers are the gateway to the psychic, which needs nothing 
and no one: God is within. The more is the sadhak open to the 
flowers’ message (especially of those whose vibration is most 
needed at the present stage), the more one becomes aware of 
an inner language unfolding in the silence of one’s being, with 
no need for intermediaries. There is no one to teach or to be 
taught, there is only the secret teaching of the flower — Mother 
whispering into one’s ear — and this can happen anywhere: via 
the flowers on the samadhi where the Masters lie, or in a 
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garden, in front of a blossoming tree, growing alert of 
seemingly inconspicuous flowers along the way. Anywhere. 


The Mother felt the meaning of both the cultivated flowers as 
the wild ones, down to the tiniest ones; fruits and grasses too, 
nothing and none escaped her receptivity. By the Seventies she 
undertook the work of transmitting the flowers’ spiritual 
significance in a systematic way, interacting in particular with 
the British sadhak Richard; a tremendous bhakta, he noted 
down all that the she told him and a first flower book with 
delightful drawings was born. The first edition, printed in 1973 
shortly before Mother’s passing, was followed by three more 
editions. In the year 2000 a new book was published, with 
color photographs of 630 flowers; the Sri Aurobindo Ashram 
Trust purchased a special camera for this purpose. An even 
more detailed compilation, to be published in several volumes, 
was scheduled. 


Individuation (C. G. Jung) & individualisation (the 
Mother) through the flowers: facing the shadow and the 
‘evil persona’ 


Sadhana under Mother’s direct guidance deals with all aspects 
of being — the unpleasant ones are no exception — and so does 
the yoga of flowers. Facing one’s shadow is a conditio sine qua 
non, in the therapy that C. G. Jung — the psychiatrist of the 
depths, as he is known — called the process of individuation. 
This encompasses all levels, from the extreme state he called 
dismemberment (which can occur over and again, and may 
lead to psychosis), to the reconciliation of opposites giving 
birth to a new synthesis; from the individual and collective 
unconscious, to the superconscious. When Kishor Gandhi 
submitted to Sri Aurobindo a text by Jung on the shadow as 
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‘evil persona’, the Master replied that in those words he found 
a striking similarity with the being attached to almost each 
sadhak, compelling hin/her to do the opposite of all that the 
sadhak aspires for. Alas, a self-explanatory reality. 


The Mother commented twice about Sri Aurobindo’s reply on 
Jung's text and outlined a process that she called 
individualization: working out one’s ancestral drives (what she 
calls ‘atavism’), along with one’s multiple, fragmented 
personalities. She wrote that this condition, universal, makes 
of the individual a market place, a cork wandering adrift in a 
stormy sea, until the psychic being (in Jungian psychology, the 
self) takes the lead and clears the mess, reunifying under its 
leadership the being’s conflicting, most recalcitrant parts. This 
often gives to Integral Yoga the character of a battlefield, as 
sadhaks only know too well; each segment having to deal with 
different planes of consciousness creates tensions often 
unbearable. Sickness and accidents are one outcome and, in 
extreme cases, possession (the term Sri Aurobindo and the 
Mother use for psychotic breakdowns). Facing one’s shadow 
— the ‘evil persona’, translated into French as ‘le double 
mauvais’ — is essential, offering it to the Divine for 
transformation through the medium of the psychic being. 
Along with introspection, this ought to be the starting point of 
the strenuous alchemical process whose crown is_ the 
supramental transformation; then only can the shadow 
disappear and pure light remains. 


As flowers mirror one’s inner growth, not in terms of 
achievements only but in terms of obstacles and impossibilities 
to be overcome as well, the Mother identified also flowers 
pointing to the shadow to be conquered. Boastfulness, vanity, 
pride, gossip, greed for money. Don’t tell a lie, no quarrels. 
Peace in the nerves, peace in the cells. Conquest over the greed 
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for food, conquest over the vital enemies, conquest of the 
‘armies’. Detachment from all that is not divine, tapasya, 
power to reject adverse suggestions. Offering of all 
obscurities, obscurity offering itself to be transformed, total 
conversion, transformation makes the obscurity disappear. 
Renunciation of desires, human passions changed into love for 
the Divine, supramental influence in the sex centre. If alertness 
to the messages of these flowers’ points to the sadhak’s 
deficiencies and obstacles barring the way, at the same time it 
awakes the determination to bring about the necessary 
cleansing preliminary to any substantial achievement. 


The shadow cannot disappear, only the advent of the 
supramental consciousness can dissolve it. But the shadow has 
to be confronted and halted, and this is a major task of 
individualisation. 


Auroville through the flowers 


The Mother named after Auroville the qualities of twelve 
hibiscuses: 


e Sweetness of power surrendered to the Divine 
(Sweetness of Auroville) 


e Power of effort (Effort of Auroville) 
e Power of success (Success of Auroville) 
e Progress of the New Creation (Progress of Auroville) 


e Blossoming of the New Creation (Blossoming of 
Auroville) 


e Charm of the New Creation (Charm of Auroville) 
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e Concentration of the New Creation (Concentration of 
Auroville) 


e Usefulness of the New Creation (Usefulness of 
Auroville) 


e Firmness of the New Creation (Firmness of Auroville) 


e Realisation of the New Creation (Realisation of 
Auroville) 


e Manifold Power of the New Creation (Manifold Power 
of Auroville) 


e Beauty of Supramental Love (Flower of Auroville) 


The flowers’ path 


Matter and nature. The inconscient and the subconscient. The 
vital and the higher vital. The sex centre and the various 
centres. The physical mind and the mind of the cells. The 
ordinary mind, the higher mind, the illumined mind, the 
intuitive mind and the mind of light. The psychic. The 
supramental. All of these are expressed through the flowers, 
helping us to bridge the gulf between what we presently are 
versus the truth of our spiritual destiny. 


Taking into account the most remote possibilities, Sn 
Aurobindo and the Mother have charted a path that is a 
science. The Yoga of Flowers is an intrinsic part of the system 
of Integral Yoga; all the fragmented personalities, all the levels 
and sublevels and planes of the being that are part of the 
integral transformation heralded by Sri Aurobindo and the 
Mother find their equivalent in flowers, expressing the very 
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same quality to be achieved — or the difficulty to be overcome, 
offered and transformed. 


Flowers chart one’s sadhana step by step. The Mother is within 
us, through the Yoga of Flowers guiding us towards the true 
Auroville consciousness: the crucible of the new world, a 
society of Gnostic beings. Calling for Mother’s grace, 
becoming one with her vision and will, merging into her who 
makes the sadhana for us, then her Force takes over. No other 
guidance is needed but one’s psychic being. 


Surrendering to Mother’s force and grace, acting through us, 
is the Path of Victory. 


THE INNER CHILD 


A quality that must be necessarily present for the psychic to 
pierce through the egoic crust, and guide the joumey, is 
sincerity. Psychic being and spiritual being are two distinct 
entities; people may have prominent psychic qualities without 
necessarily being spiritual. The spiritual transformation may 
not happen, few are ripe; but the psychic opening, much before 
the psychic realisation and transformation, is a preliminary 
necessity. “At our inmost centre there is a free being, wide and 
knowing, who awaits our discovery and who ought to become 
the acting centre of our being and our life in Auroville...” 


At an advanced stage, the psychic being determines one’s 
birth, choice of parents and educators, an environment 
fostering the inner quest. If one is well born half of the work is 
done, the Mother used to repeat. She also observed that the 
psychic being is active in children unless a mechanic mental 
education dries it up. Re-housing the students in a promising 
environment, the Mother instituted the Ashram’s boarding and 
a psychic education curriculum; in her classes to the students 
there was no aspect of Integral Yoga that she did not minutely 
discuss with so receptive youths. 


Cycling, as during my solitary walks, I dialogue with ‘the 
child’ within, entering another world. To do good to all 
creatures: this is what ‘the child’ is about. I do know that I 
belong to that other world, where I enter at will and which I 
always knew as the real thing: the inner world of my 
childhood. The outer world is desecrating fiction, temporarily 
concealing the real thing: kalos kai agathos, the beautiful and 
good that moulded the vision of ancient Greece. 
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The higher vital screams in anguish when I read the world 
news. But the more I am confronted with the suffering 
imparted by my fellow beings as if calling for a new pralaya, 
the more ‘the child’ asserts itself, calmly putting forward his 
raison d’étre: the advent of the new world and society. 


Reminding us to never lose hope, ‘the child’ in us can and will 
take over. We must resist the hostile forces and say no to all 
that wants us to give up. We do have the psychic being, our 
one asset. If others’ psychic beings join and resist, if the 
psychic beings all over the planet take the rein of the individual 
personalities and everyone stands for what’s high and noble 
and beautiful, calling it upon earth by the force of the collective 
soul, the world will be reborn to fulfil humanity’s higher 
destiny. 


The psychic being is the soul in us that aspires for a world of 
justice and equality, of compassion, of understanding and 
charity. This is the purport of educational fairy tales, and Sri 
Aurobindo saw the qualities of the psychic being as typical of 
the Christian saints. If children are reared that way there are 
strong chances that, instead of being superseded by mental 
education (and simultaneously with it, the burgeoning low 
vital and its passions), the psychic being will keep guiding 
them through life. Even if this is not visible all the time, its 
stronghold remains as the inner sustenance through the 
challenge of life, turning even adverse events into chances for 
growth and progress. 


The psychic being is the knight within us, the champion of the 
poor and the oppressed, of the weak and the enslaved. If we 
allow its silent flame, always turned to the light, to organize 
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our lives the psychic being will make of it an expression of 
integral beauty: beauty of feelings, beauty of deeds, beauty of 
aspiration and lofty ideals. Even the seemingly insignificant 
actions of daily life will have their dignity for nothing is 
unworthy, nothing too trivial forthe Divine. Each second spent 
on earth should be part of an everlasting work of art according 
to which we should fashion our existence. 


The psychic being will not shun from the anti-divine forces 
that belittle and deny it. Incapable of feelings such as hostility, 
superiority, judgment or repulsion, the psychic being is the 
calm, strong warrior that serenely faces Darkness and turns it 
into Light. For, ultimately, everything is the Divine, the Four 
Emanations too. Born out of It, to the Divine they shall return, 
once the grand opus of transformation is achieved. 


The supramental is to be reached by stages, the journey has 
begun; the power to bring it down on earth rests with us. The 
psychic world — the first step of the ascension — is contingent 
and real; but to activate that power the psychic must take over. 


The psychic being only can save the world. You. I. LOVE. 
There is no other way. 


Paulette Hadnagy 


Auroville, 6 September 2024 
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